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Homage to Sankara 


[ 31 ] 

^TW^I 3?{^I5tW^ II 

alabdhvatUayam yasmadvyd vrttdstama-bddayah i 
ganyase namastasmd avidyagranthibhedine !i 

Finding none superior is Sri Sankara, adjectives 
in the superlative degree do not pertain to any (ex- 
cepting Sri Sankara). To such a preceptor who is 
the greatest and who removes the knot in the form 
of avidyd, we offer our salutations, 

[ 32 ] 

3% ^3iTrf^is% It 
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svamin tvameva saranam mama sarvada'si 
samsdrasarpavisadastatanum nayWsu 
mamadya yusmadati nirmala veda-vdkhyair 
nastd bhiddj asmi sJva eva jagad pitd^si | 

Oh, preceptor of the world ! You are my 
refuge, By the knowledge of the import of the fault- 
less veda imparted by you, the cognition of duality 
as real is lost and (I have the mediate knowledge 
that) I am Brahman. Lead me — whose body has 
been affected by the poison of the serpent in the form 
of transmigratory existence— to liberation (by grant- 
ing me the immediate knowledge of self). 

L33] 

mama samvitpradamadbhutarupam 
samamakhile§vapi gurumadvaitam 
yamaniyamadiyutah smarati hi cet 
samamakhildtmd samupdsyah sydt 

He, who with restraint and observance meditates 
upon the preceptor iSri jSahkara who has no equal, 
who sees everything as Brahman, who grants me the 
knowledge (of self), and who is of wonderful form, 
would become Brahman— the inner self of all beings 
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and he would be reverently worshipped by all 
beings. 

[ 34 ] 

m I 

II 

guro gart yasi kirtih tava loke bhavet sada | 
sanmatacarya gururiti asmMhih sirasd dhrtd 

Oh, Preceptor ! Let the great fame that you 
are the preceptor of the six-fold faith — the fame 
which we (as your disciples) have — ever manifest 
throughout the world, 

[ 35 ] 

advaitena vind mokso najivasyeti nikayah 
tasmadadvaitamUanam gurum vanddmahe vayam 

It is certain that jJva cannot attain liberation 
without realizing the non-dual reality, With a view 
to attain that realization, we salute our preceptor 
who is the embodiment of non-dual reality. 

[ 36 ] 
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sarvavyapakacaitanya rupenadyapi ti§tati 
sa eva sankamdryah guruh mukti pradasassatm 

iSri Sankara who grants liberation to those that 
follow the teachings of the Veda, ever remains as the 
all-pervasive consciousness. 


Slokas 31 to 36 from “Anandagiri Sankara Vijayam ’. 





Jagadguru Sri Chandrasekharendra Sarasvali 


The souls that are in the world are called ‘living 
beings'. Living beings are those that are endowed 
with life (prana). Trana'is life. Therefore, all beings 
endowed with life are called ‘living beings ' All 
living beings are always engaged in doing some- 
thing or other. Every living being is ever seen to 
be busy doing some act or other. The ant is always 
on the move. The snail does something or other. The 
bird remains flying or eating something. Man goes 
to office and does his work. Or, he ploughs and 
rears crops. He is seen engaged in similar other 
works. Not even one person remains without doing 
some work or other. The Lord says this in the Gita: 

na hi kascU ksanam api 

jaiu tislhaty^akarmakrt (iii, 5) 

The meaning of this passage is : Not even one 
man at any time remains without doing some work 
or other. 
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Thus, we observe in the world man doing always 
something or other. For a man who lives in a small 
village, there are only a few things to do. For one 
who resides in a big town, there are innumerable 
things to do. Why should all be doing something or 
other thus ? 

It is only when we are doing something that we 
are without misery. In order to be without misery, 
many things have to be done. In order to gain 
happiness also, many things have to be done. Noth- 
ing is so difficult as remaining quiet without doing 
anything. In order that we may thus do things, 
there is something within prompting us. Some one 
has placed 'hunger' in all of us. That 'hunger^ 
prompts man saying 'Do this-Do that'. If we remain 
doing no action, the stomach pinches. One has to 
procure the medicine for removing the disease called 
'hunger', and so one has to do things. If we get 
head-ache, we take medicine, and it disappears. And, 
again, after several days, it comes. But, this disease 
called ‘hunger' is not like that. There is great 
difference between the diseases which after having 
been cured, come after many days and this disease. 
For this disease, the medicine should be administered 
at each part of the day. In order to procure this 
medicine, everyone has to work. If the tiger kills 
the antelope or cow, it is for curing this disease. It 
is for the same purpose that man acts many roles 
and tries to be clever. Ifhe is hungry, he procures 
rice, cooks and eats it. For procuring rice, he works. 
If the body is to be preserved, one has to work. It 
is not possible to remain without work even for a 
moment. 
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If one remains without any work, one’s body 
would become useless If one is a wealthy person, 
it does not mean that he should sit idle without work. 
It is such a person that has many things to do. 
Anxiety haunts him always that the loans that he 
has given should be safe. In order to ensure this he 
has to attend to several things. More than a 
Brahmana who lives by gathering rice-grains by 
alms everyday, a wealthy man who has property 
worth ten lakhs is active. There is no end to the 
work he does. 

Thus, there are many kinds of work that a man 
does. The things that he does for the sake of his 
own body constitute one kind. Another kind consists 
of things that he does for the sake of those who belong 
to him. Children, wife, father, mother, and other 
persons have been entrusted to his care. There are 
things which he has to do for them. Over and 
above these, it may be that he owns a cow, and a 
dog ; if these attachments increase, there may be a 
cat. And, there are things to do for the sake of the 
farmer who looks after his land, his servants, and 
others. After these, there are items of business 
connected with the village community. Just as keep- 
ing the house neat and tidy is the responsibility of 
the family which live in it, managing the affairs of 
the village is the responsibility of its inhabitants. A 
family may consist of ten members ; in a village 
there may be a thousand persons. Just as a man 
should attend to matters connected with his family, 
he should also attend to the affairs of his village. 
And, then, there are many things which have to be 
done for the welfare of the country. 
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ThuS;» there are several categories of action. Of 
these, cleaning the teeth, washing the clothes^ 
bathing, eating etc., are for the sake of one’s body. 
Building a house, cleaning it, acquiring the accesso^ 
ries for running it, etc., are for the sake of the 
household, i.e. they are for the sake of those who 
belong to one’s selL Digging a canal, repairing a 
tank, building a hospital, making adequate arrange- 
ments for the treatment of patients etc., are for the 
sake of the village community. The things that are, 
to be done for the country’s welfare are known to all 
these days. 

Among the things that we do, there are, besides 
those that are for feeding ourselves, the duties to- 
wards others. Those who have ability should protect 
the weak and the disabled : this is the way of the 
world. The weak and the disabled are entrusted to 
the care of those who have ability to protect them. A 
man who has the ability brings up his child. When he 
becomes old and decrepid, he is taken care of by his 
son. Thus, the process of change is natural to the 
world. This is characteristic not only of the humans 
but also of the birds and other living beings. The 
birds and the animals look after their young ones. 
This characteristic is seen among the small creatures 
also, such as insects, cats and monkeys. 

Things go on happening in the entire world. 
Man does many things ; he gets involved in each of 
them : he earns money ; he seeks co-operation ; he 
digs canals; he builds hospitals ; he attends to the 
affairs of government; he derives ways and means for 
removing the sufferings of people. Sacrificing some 
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of his own interests, he works for the common-weal, 
and also attends to his own affairs. He goes to his 
fields ; he works in his office. Thus, he does many 
things for earning a living. 

The things that are necessary for man are of 
three categories : For satisfying hunger there is 
required food ; then, for protecting oner’s self from 
the sun's heat, cold weather, etc., and for covering 
one's body, there are required clothes ; and, for 
shelter and rest, there is required a house. These 
are of great necessity than other things. Besides 
these, whatever a man acquires is for the sake of 
maintaining his children, arranging for their 
marriage, etc. 

Apart from what a man has to do for acquiring 
the three essential things, he has to be active in 
regard to other things also. He has to procure his 
daily food, repair his house when it gets damaged, 
and stitch his clothes when they get torn. But he 
also secures the essential things required for the 
others entrusted to his care. He procures food for 
the appeasement of the daily disease, hunger, eats 
himself, and makes others eat. There is a parti- 
cular aptness in describing hunger as disease and 
, food as medicine. 

ksud-vyadhisca cikitsyatam 

pratidinam bhiksausadham bhujyatam 
svadvannam na tuyacyatam 

vidhivaMt praptena santusyatam, 
sitosnadi visayatam na tu vrtha 
vakyam samuccharyatam 

2 
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audafinyam abhipsyatam 

janakrpanaisthuryam utsrjyatam 

-[Sadhana-pancakarn^ v. 4) 

Acarya Sankara enjoins in this sloka ; Take 
treatment for the disease called hunger’. A man 
with disease would take only that amount of medi- 
cine that is necessary for the cure of the disease. He 
would continue to take the medicine that is good to 
taste. Besides^ he would go in for the medicine that 
does not involve great cost. Similarly, one should 
take only that quantity of food which is essential for 
the satisfaction of hunger. And, plain food should 
be enough. This is the meaning expressed in the 
^loka. 

We have thus seen that man has to do several 
things both for his own sake and for the sake of 
others. Besides these, he does also certain extraor- 
dinary things. We shall see what some of these are. 
One man sets up a cross and builds a church. There 
nothing is seen which would appease his hunger. 
Another person wears a garland of rudraksa beads 
and smears his body with the sacred ash. With 
these, will he be rid of his hunger? Or, will these add 
anything to his dress ? Yet another man puts on the 
mark of Visnu. These doings do not fall within the 
essential things of which we spoke. These are not 
necessary for the satisfaction of hunger, or for one’s 
clothes, or for the house. They are not at all neces- 
sary for the protection of those who are entrusted to 
one’s care. These are things that are extra. A man 
takes a pancapatra (small vessel of water) and ud- 
dharani (spoon) and make some noise, and does 
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something. He performs what is known as §rdddha ; 
he invites Brdhmanas and feeds them. By these acts, 
will his hunger be satisfied? Will the rains come to 
make his fields fertile ? Nothing of that sort will 
happen. Bringing stone from hills, man builds tem- 
ples. The temples are not used for providing him 
with shelter. The temples remain locked during the 
nights. They are not even useful for seeking shelter 
against rain. Of what use are they ? 

Some persons perform several deeds in the name 
of religion. Some fight for the sake of religion ; 
even heads get broken. Do not such actions appear 
as unnecessary over and above what are required for 
man ? 

Smearing one's body with the sacred ash, wear- 
ing rudrdksa beads, building temples, performing 
Sraddha, feeding the Brdhmanas - can we not say that 
all these are extra actions ? Of what use are such 
actions? As if these are not enough, there are 
bhajana parties functioning in this city (Madras) 
since some years past. They do involve great strain 
for the throat. There is no relation whatsoever bet- 
ween their bhajana and their office work. The act of 
bhajana goes on without being necssary. Do not all 
these actions appear to be quite unnecessary? 

Are these really unnecessary ? Why should they 
be performed ? What is their use ? We shall now 
ponder over these questions. 

Why does man earn money ? Will it not do if 
he gets his hunger satisfied everyday ? If he goes to 
some household and asks for food, he gets it. He 
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could eat also in charity homes. No one thinks : 
"There is food to be had ; why receive pay ? If a 
choice is offered between one measure of cooked 
rice and ten rupees, a person would choose the lat- 
ter. Why ? Is it not that he requires only food ? 
What for is money ? Cooked rice would be useful 
for one meal a day. Uncooked rice could be kept 
for another meal. But money could be used 
for fulfilling one’s needs ten times. A man prefers 
that which could be used for several days. 

To a boy who goes to school, his mother gives 
cooked food for his mid-day meal. If we are tra- 
velling to a distant place, we take with us rice and 
other accessories. 

In former times there were no railways. There 
were no quick means of transport. On account of 
thcscj our troubles only increase. Train fare, hotel 
charges, charges for bus, coffee, etc. - all these in- 
volve expenditure of money. Besides these, if we go 
to a new place we spend money for buying new 
things. All these expenses are incurred now-a-days. 
In former days when one travelled, there was no 
expense at home on food. And, by walking, there 
was strength for the legs. 

I remember, now, of one who lived long ago in 
this manner spending very little. There was one 
Krishna Ayyar in a place called Chittur near 
Palghat. He started a Bank. Out of the income 
from the Bank, he founded and maintained a Vedic 
School wherein over seventy students studied. In 
those days the students who completed their studies 
there used to come here and continue their studies in 
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this Sanskrit College founded by V. Krishnaswami 
Ayyar. Among those who thus started schools there 
was another by name Muthu Ganapathi ; he lived 
in Tiruvaiyaru. He arranged for Vedic study for 
about a hundred or a hundred and twenty boys. He 
also saw to their proper boarding, etc, He used to 
levy a penalty on those who were working under 
him when they committed mistakes, fund the money 
thus collected, and maintain the school out of the 
interest therefrom. One day, an officer visited that 
school. Seeing the boys, he said: "'Oh, what a waste! 
Why should these boys be rendered useless for life ? 
What is the use of impounding them like a herd of 
sheep for ten years ? No way is being shown to them 
to earn a living. If they had been taught English, 
they would have benefited greatly'’. A person who 
was then by his side replied : ‘'By keeping these boys 
here without sending them to learn English, half the 
expenses are saved. If they had been made to 
study English, money would have been spent on 
costly dress, hair dressing, a bicycle, etc. All that 
money has now been saved. Had they learnt English 
and begun to earn, half their salary would go to 
meet these unnecessary expenses. Now, that has 
been avoided. As for earning the other half of such 
salary- amounts, we are showing them the way here. 
Even if they fail to learn anything here, they will 
gain by not having turned their attention to English." 
These instances have been given in order to show 
that there were people in those days who lived great 
lives by spending economically. 

Even in those days people would take with them 
enough rice if they had to travel fifty miles. The 
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quantity of rice, etc,, would increase with the in- 
crease in distance. 

No one thinks ; ''It is enough if I have my food 
today. Why should I worry about tomorrow?'' We 
gather even today the things required for tomorrow, 
thinking that if tomorrow we do not have the requi- 
site ability we would be put to trouble. If we do 
not think of to-morrow's comforts, then there would 
be no need for money. In this Matha, the servants 
were being given wages in the form of food at first. 
But they were not very much satisfied. They thought 
that if they were given rice, it would be better. 
They could then use the quantity of rice required 
for themselves and sell the rest. Now, they are 
being given rice. It is only the dull-witted person 
that would receive what would last for a few days ; 
the intelligent man would perfer things that would 
last for many days. 

Thus, when we gather things for later use, we 
calculate on the basis of the number of days during 
which we would be happy. Is it one day ? One 
month ? One year ? How much do we put by ? Is 
it a thousand ? A ten - thousand ? The more we 
are able to gather, the better it would be for our 
happiness. But all do not know for how much time 
they could live happily. The last day has been 
fixed by God. Yet, we want to be happy always. 

After the limit— the last day we referred to 
above-— will the money and other accessories we 
gather here help us to be happy ? These will be use- 
ful only as long as our present body lasts. After that, 
they will become useless. The works that we do are 



MAN’S DUTY 


93 


intended to help us remain happy later on. We 
should do things that will make us happy always. It 
is true that the works that we do at present should 
be done. Besides these, we must also do that which 
will keep us off from misery always. We do not die 
at anytime. Only the body dies. Therefore, we 
must do even now that which will keep us in happi- 
ness always. There is no source of solace after death. 
Just as we insure even now for the future, we must 
do the things necessary even now. 

We are at the foot of a mountain. We have 
with us one thousand rupees. And that too in cash 
consisting of paise- coins. A number of thieves ap 
proach us with evil intentions. A great turmoil is 
about to take place. If we could cross the mountain 
and reach the other side, we would be safe. In such 
a situation, a person comes and asks for exchange 
of cash for a thousand rupee note. What would we 
do then ? Immediately we would give him the bag 
containing cash and receive the note, and crossing 
the mountain get to safety. Only, that note should 
be such that it would be valid in the country beyond 
the mountain. Our story is similar to this man’s. If 
we make use of our present strength and resources 
and do things that would be useful later, we shall 
meet with no difficulties. 

One may ask : '‘We should be happy here. How 
is it certain that we shall exist later ?” The answer 
to this question is “Suppose we exist, should we suf- 
fer ?”. 


nasti cen-nasti no hanih 
asti cen-nastiko hatafy 
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In this verse, this is what is stated. The astika 
says '‘We shall exist even after this life; therefore, we 
should do good works now/' The;2 astika asks:“Where 
is the certainty that we shall exist ?" The reply is : 
‘Tf we do good works now, we shall gain if we exist 
afterward, and we shall not lose if we cease to exist." 
On either alternative, there is no misery for the 
astika. If it is true that we shall exists it is the 
nastika who will be in trouble. 

Therefore, it is always good to do good work. 
When we have to go on a journey to another place, 
we should keep ourselves in a happy mood. If we 
do not do things that will make us happy after we 
have departed this body, we shall have to suffer. 
The things that we have to do in order to avert this 
(suffering) we can learn through discretion. If there 
are no immediate results for the acts that we do at 
present, the results will come later. What Newton 
has stated has been explained a long time ago by 
our great men with reference to the soul. That 
every action has a reaction is declared clearly in our 
Sastras. 

The Christians do not accept the doctrine of re- 
birth. Yet, some of the things that they say show 
that even without their knowing they admit re-birth. 
What they say is this : After leaving the present 
body the soul waits for the Judgment Day, and as 
judged, it goes either to Heaven or to Hell in accor- 
dance with its past deeds. Although the physical 
body which is the locus of pleasure and pain lies 
here dead in the coffin, it takes on another body and 
experiences pleasure or pain (in Heaven or Hell). 
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We refer to such a phenomenon as re-birth. Just as 
for experiencing pleasure and pain in that body, 
there is the present body which is the locus of deeds 
that are the cause, even so, for the present birth, 
and its experience of pleasure and pain, there must 
have been a previous birth as providing the cause. 

It is, therefore, necessary that we should do 
some things that would be useful even after the pre- 
sent birth. What I referred to earlier as extra things 
are those which we do for the purpose of being 
happy always. Acts such as wearing the sacred ash 
and rudraksa beads, and performing ^raddha, are done 
for keeping ourselves happy always. The more we 
do such things, the more they will do us good. 

Besides the things that we do for the sake of our 
welfare in the present life, we should do those things 
also which will secure our welfare for crores and 
crores of years, in fact, for ever. The currency of 
our country will not be valid in Russia. If for all 
countries there is a single king, there will be a single 
currency bearing his insignia which will be valid 
everywhere. For all the fourteen worlds, there is a 
sovereign-ruler. He is God. There is a currency 
which is legal tender in all His dominions. That 
currency will be valid everywhere and always. What 
is that? That, verily, is dharma. 

Before leaving Ayodhya for the forest, Rama 
went to Kausalya to take leave of her. Is it not 
the practice that a mother gives edibles to her son 
who is starting on a journey, so that he may eat them 
on the way? What is to be given to a son who is to 
3 



96 


THE VOICE OF SA^IKARA 


be away for fourteen years? Kausalya did not know 
what to give. After pondering deeply she said : 

yam palayasi dharmam tvafh 
dhritya ca niyamena ca, 
sa vai raghava^ardula 

dharmas-tvam abhirasatu 

{Ayodhya-kanda, xxv, 3) 

“O Raghaval There is nothing that I could do 
to protect you. There is only dharma. That dharma 
will protect you, which you have been preserving 
with courage, constancy, and regularity. That is 
the only blessing that I can give” If we preserve 
dharma, it preserves us in turn. The dharma that pro- 
tected Rama is the dharma which is the Law in God's 
universal empire. Besides what we do normally for 
the sake of children, parents, village, country, etc., 
we should also do those things which would bring 
lasting happiness to the soul. Let us see what those 
things are : 

Whatever we do. we should do dedicating to 
God. God is the limit of all knowledge. If we dedi- 
cate our deeds to Him, those deeds would give us 
lasting happiness. If those deeds are not novel, but 
the ones which our forebears had handed down from 
generation to generation, their performance would 
be easy. Even if we have to do something bad, if 
we do it, not for filling our stomach but as something 
extra, dedicating to God, that will become dharma. 

Which dharma should we follow? We are soaked 
in the dharma which has been followed by our great 
men for generations, for a long time. As a matter 
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of experience^ we can say that they gained happiness- 
It is enough if we follow that dharma. If we cast 
about for something new, it will be a vain endeavour; 
and there will be the doubt whether that new thing 
is good or not. Therefore^ to follow the dharma 
which is meant for us and which our great men 
adopted as the rule for their lives is good. 

It is thus clear that we should do something ex- 
tra, which is not for the sake of our stomach, or for 
our family, or for our village, or for our country. 
That thing should be what has been handed down to 
us through generations. We should do that, after 
dedicating it to God, and with courage and regula- 
rity. That is dharma. That will live us happiness 
for ever. 

Whatever we do with our mind, speech, and 
body— the three instruments of action— all that 
should bear dharma. We should acquire dharma, the 
spiritual currency, in exchange for all the money 
that we possess. All the powers that we have must 
be expanded in augmenting dharma. The dharma that 
is thus acquired will be valid at all times and in all 
places. What Kausalya described to Rama as his 
talisman is that. Rama had to face formidable obs- 
tacles. He overcame them through dharma. 

Man should always do things that will uplift 
him. Among the animals, all except man are inver- 
tebrates. They are referred to as tiryak animals. It 
is man alone that grows vertically. His form shows 
that he is superior to the other animals If he follows 
the way of dharma, even the animals would support 
him. If he adopts the path of adharma, even his 
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brothers would desert him* This is illustrated in the 
story of Rama. In the following ^loka this is clearly 
explained : 

ymii nyayapravrttasya 
tiryanco'pi sahayatam, 
apanthanam tu gaccantam 
sodai o' pi vimuncati. 

(Anrgharaghava nataka, /, 4) 

Because Rama followed the way of virtue, even 
monkeys helped him. Because Ravana adopted the 
ways of vice, even his younger brother broke away 
from him. Although Ravana was in his own king- 
dom, surrounded by his armies, he could not be 
saved. For a man of virtue, there is well-being 
everywhere. 

Therefore it is dkarma that will protect one. 
Apart from what we do for satisfying our desires, 
anger, etc., apart from what we do for earning 
a living, we should do extra deeds—those which were 
done by our forebears— with courage and regularity: 
they will give us happiness. 





Vedanta* 


Jagadguru Sri Jayendra Sarasvati 


[Continued from Volume Two Number one] 

There is a belief nowadays that only the bhakti 
cult is left to humanity in the present conditions and 
through Bhakti (devotion to God) alone one can 
achieve everything—especially the goal of one's life. 
According to the established codes of the Hindu 
Religion bhakti is interwined with the act of perfor- 
ming one's own duties. Whatever deed {Karma) is un- 
dertaken it is commenced with the resolve that it is 
for the satisfaction of Lord 3iva {Paramehara Prityar- 
tarn). At the end it is concluded with the thought 
Xet this be an offering to Lord Krsna Sri Krsnarpana- 
mastuf 

It is ordained that even ordinary duties are to 
be performed with the thought of the Almighty. 
Thus do think of the Almighty while you discharge 


* Translated from Tamil by Y. Sambamurthi 
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your duties to your parents, preceptor or husband. 
In the same way whenever one come, across a 
sacred tree of a place or goes to a temple, the pre- 
sence of the Almighty is to be felt. Many acts of 
worship like circum ambulation etc... are to be per- 
formed with thoughts on the Divine. Furthur the 
morning and evening of each day are specifically 
prescribed as the proper time for worshipping God. 
On getting up from bed and at the time of retiring 
one should have thoughts of the Divine. Although 
bhakti or bajan may be practised seperately there 
are plenty of opportunities for associating the per- 
formance of our duties with devotion. We have 
teachings to this effect in our sacred books. 

According to the Hindu religion there are four 
yugas. Of these the Dvapara-yuga saw the incarna- 
tion of Sri Krsna. Let us look at the history of our 
Religion from the time of Sri Krsna Even in 
earlier times the great sages were performing sacri- 
fices. Of these we hear in the epics. We learn that 
evil-minded demons used to interfere with those sa- 
crifices with a view to destroy them. It is also writ- 
ten that these demons with their fiendish strength 
used so torment the celestial beings {devas) in heaven. 
Unable to bear the suflferings the devas approached 
the Creator Brahma and reported to him that righte- 
ousness (dharma) was in danger and that the evil 
powers were gaining strength. Brahma took them to 
Lord Maha Visnu and prayed that he should in car- 
nate himself (as avatar) on the earth in order to pro- 
tect the world and re-establish righteousness {dharma) 
by destroying those who were opposed to righteous- 
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ness. Thereupon the incarnation of Lord Visnu as 
Sri Krsna took place. 

Soon after the incarnation of Sri Krsna took 
place the evil ones were destroyed. The ascetics 
were able to perform their sacrifices and the celestial 
beings and deities were happy. Sri Krsna indulged 
in many innocent pranks during his childhood By 
his divine sport he drew the hearts of all people into 
himself; even those who heard about these sports 
were elevated to spiritual heights. All those who 
came into contact or heard of him lost interest in 
earthly belongings and sacrificed everything, in their 
undivided devotion to Sri Krsna, their only thought 
being to attain him and him alone. At the same 
time the ascetics were interested only in performing 
their sacrifices devoid of divine thoughts. Duties 
performed with divine thoughts lead one to spiritual 
upliftment and realisation. On the other hand when 
one concentrates merely on duties without divine 
thoughts, it leads to atheism. 

The bhakti cult was very popular during the 
time of Sri Krsna's incarnation. Even those who 
were engrossed in their sacrificial duties forgetting 
God, began to show endless devotion towards Krsna. 
After Sri Krsna returned to Vaikunta* all the people 
felt his absence, were depressed confused and did 
not know what to do. In this situation the old path 
of Vedic sacrifices revived and became prominent 


* Vaikunta is the abode of Lord Vis just as Kailasa is the abode of 
Lord Siva. 
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and the thought of God and devotion to Him were 
not associated with this path. It was believed that 
the mere performance of duties would yield results. 
Thus sacrifices come to be performed involving kill- 
ing of animals like goats etc. — sacrifices which were 
opposed to non-violence. Such sacrifices which were 
beneficial neither to the celestials nor to the humans. 
The result was that the way of sacrifices became a 
barren path. 

In those days there were no agreements and 
neither did peace prevail between the rulers and so 
there were wars and disputes in different places. 
Even the spiritual truths were expressed only accor- 
ding to the varied conceptions of them by the pundits. 
However, one cannot deny that every view expressed 
had supporting evidence in the basic texts. Such 
differences of views arose because the pundits had 
not understood the Vedas and Upanisads thoroughly 
and in the correct manner. Only a few excerpts had 
been picked out here and there and learnt. 

The modes of worshipping the deities especially 
the manner of performing the sacrifices (Tagas) are 
copiously dealt with in the section known as the 
Karmakanda of the Vedas. For these sacrifices [Yagas) 
the recital of Vedas is prescribed. The upanisadic 
texts rarely find a place. It is only in the various 
sections of the Upanisads that worship of the Supre- 
me Spirit, the process for realisation of the philoso- 
phical truth and the stage after complete realisation 
of the Self [tatvajnana) (derived from contemplation 
about the true nature of Brahman or Supreme Spi- 
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rit) are abundantly spoken of. They also tell us 
about the worship of the deities and how the celes- 
tials also realise the Supreme Spirit. Those who have 
studied only the ritual section {Karmakanda) of the 
Vedas, ignoring the Upanisads, performed only the 
ceremonial sacrifices [Tagas) forgetting the Almighty. 
This is the doctrine or religious belief of the Mlmam- 
sakas (those who investigate or inquire into the cor- 
rect interpretation of the rituals of the Vedas). 

These are the topics which are explained in the 
Upanisads : The state of void before the emergence 
of the world (i.e) the unmanifest state, Maya or 
avidya which is the cause of world creation, then 
the creation of the world through maya, the nature 
of the jwa, of Ikvara (or god) etc. Assigning impor- 
tance to the unmanifest state before creation some 
began to say that the void is the ultimate. These 
were the Buddhists. 

Yet others even though they accept that livara 
the ‘Supreme Spirit' is the basic cause, maintain 
that the universe emerged from primary atoms. 
These are followers of the schools of Nydya and 
Vaisesika or a combination of both which is known as 
Tarka Sankhya philosophy says that pradhma or 
prakrti consisting of the three gums namely sattva, 
rajas and tamas is the cause of the world, that the 
real nature of the jiva is pure, which is not affected 
by merit and demerit even as water does not stick to 
a lotus-leaf. 

The principal code of Jainism is non-violence. 

In this way several religions sprung up. Some 
of them accepted the existence of Supreme God and 
4 
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Others did not. However, all believed in rebirth. 
They accepted the theory of karma which naturally 
leads to the theory of rebrith. Since they believed 
in rebirth they accepted the theory of Karma, the 
one theory being dependent on the other. This was 
the time when Adi iSankara Bhagavadpada took his 
incarnation. 

The books on Adi Sankaracarya mention that 
just before his incarnation the philosophies such as 
Mimamsak, Sahkhya, the Tarkaand also seventy two 
religions including Buddhism and Jainism which 
were opposed to the Vedas also existed. But during 
Adi iSankara’s period the Buddhist doctrines had 
begun to spread away from India to other countries. 
In other words the attraction to those religions, 
after their full sway, started to subside and were at 
their lowest ebb. Buddhism had risen and faUen 
three times : (1) just before the incarnation of Adi 
iSankara (2) then during the reign of Emperor A^oka 
and (3) just before the period of Ramanuja. On the 
first occasion Buddhism was defeated by Sankhya, 
Mimamsa and Tarka iSastras, On the next occasion, 
Buddhism and Jainism which had flourished during 
Emperor Anoka’s period were discouraged by many 
later rulers and thereby suffered consequent decline. 
On the third occasion. Buddhism and Jainism which 
had been thriving just before Ramanuja, lost pro- 
minence because of the teachings of Ramanuja, Ma- 
dvacarya and the Lingayats. 

As regards Sankhya, Mimamsa and Tarka it 
may be noted that Adi Sankara did not accept the 
Sankhya but admitted the other two after restructu- 
ring them in conformity of the Vedas by removing 
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their inner contradictions. In the works of Adi 
Sankara we find that while the Sankhya, Mimamsa 
and Tarka religions are criticised in a large measure, 
criticism about Buddhism and Jainism are found only 
here and there. 

Buddhism and Jainism are not alien religions 
like Christianity and Islam. They are only adapta- 
tions of Hinduism. As we have seen, the various 
modes of realising philosophical truth differ even wi- 
thin Hinduism; but Buddhism differs in that it does 
not recognize the Vedas. However, Buddhism does 
accept the theory of karma and re birth. The Bud- 
dhists follow the same codes as do the Hindus, in 
respect of their laws of conduct, custom, worship 
and practice. 

When Buddhism began to flourish in other coun- 
tries that is the buddhist doctrines found favour in 
these countries, the Buddhists in India had not left 
the country but they remained behind as Hindus, 
Generally the rulers of countries and the Brahmins 
who were the counsellors attache to the court played 
an important role in the rise or fall of any religion. 

As we discussed earlier, after Lord Krsna ended 
his avatar (divine incarnation) and also since the 
beginning of the kaliyuga confusion developed bet- 
ween the various religions and philosophies. Mima- 
msa, Sankhya and Tarka religions emerged as also 
Buddhism. The first of these accept the Vedas as 
authority. The tarka religion accepts the theory of 
I^vara also. Thus all these three are fundamentally 
based on Hinduism except for a little variation in 
their principles. 



Sivabhujangam* 


Sankara Bhagavatpada 


fesrafrfqo? ^ n 

Galaddanagand am miladbhrhga§ and am 
Calaccdrusundam jagattrdnasaundam 
Kanaddantakan d am vipadbhangacand am 
iivapremapindam bhaje vakraiundam (1) 

I adore the God with a curved trunk from the 
temple of whose head ichor flows, the ichor that is 
haunted by swarms of bees - the God with a beauti- 
ful oscillating trunk and a shining shoot of a tusk is 
fondled with affection by Siva ; He is remorseless in 
breaking the obstacles and is skilled in protecting all 
the worlds- 


* Translated by P. Thirugnanasambandhan 
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Motes : The ichor that flows from the temples of Gajcinana 
is identified with ‘brahmavidya* in Mahaga^a-pati sahasranama 
‘brahmavidyamadotkata^'. The swarm of bees that hover 
around are the learned who flock to Him for obtaining the 
supreme knowledge. According to Gane^apura^a the name 
'Vakratu^da’ was given to Him by Parvati. The Vakratu3Q.da' 
like Vakrokti' in poetry lends charm to his countenance. His 
greatness and exploits are dealt at length in Gnanapatyatharva 
^irsopani§ad, Herambopani§ad, GaneSapurvatapini, uttarata- 
pini upani§ads, vallabhe^oponisad and in several purajgas such 
as Agni, Skanda, Padma and others. 


^ II 


Anadyantam adyam par am tattvam artham 
Cidakaram ekam turiyam tvameyam 
Harihrahmamr gyam parabrahmaupam 
Monovagatitam mahah ^aivam ide. (2) 

I extol the great Siva who has no beginning or 
end who stands for the Supreme primeval Truth, 
the one (peerless) Consciousness which is beyond the 
three states of existence and not measurable by any 
means of knowledge; the one Supreme Brahman who 
is beyond the range of thought or word and sought 
by even Hari and Brahma. 


Siva is parabrahmarupa and as such is equated with cai- 
tanyam and turiyam cf. tada tat turiyam caitanyam ityucyute' 
(Sarvopam§atsara), The purajgic account of Vi§^uin the form 
of boar tracing the foot of 3iva and Brahma in the form of 
swan tracing His head may be recalled. As Kathopani§ad puts 
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it "Naiva vaca na manasa paaptum ^akyaV ‘He cannot be 
exhausted by words or reached even by mind’ (6. 1 2) 

5^: ^ ii 

Svaiaktyadi^aktyanta simhasanastham 
Manohari - sarvmga ratnorubhusam 
Jatahindugahgasthi - iamyaka - maulim 
Para^aktimitram numah pancavaktram (3) 

We bow to that five faced God, the companion 
of ParS^akd, seated on a simhasana which stands for 
all potencies comprising His grace and the primeval 
^akti ; the One who is captivating being adorned 
with gems all over His body, and the One whose 
head is marked by matted hair, serpents, the crescent 
moon, the river Ganga and the bony bowl. 

Parai aktimitam In fact He cannot be separated from His 
^akti, the grace, as TiruiniHar would put it ‘Satti Sivamum am, 
Sivan sattiyam akum (1772). In His form one finds the crescent 
moon and the bony bowl, gem set ornaments and serpents. As 
Kalidasa puts it, 'who is there that knows the truth about 
Him? kum.v.) 

qff^: I 

sdlqfJi 

q? ^ qsq ^ ^ cIT 11 « II 
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^iveiana tatpurusdghoravdma 

Dibhih pancabhir hrnmukhaih sadbhir - afigaih 

Anaupamya §attrimsatam tattvavidydm 

At! tarn param tvdm katham vetti ko vd (4) 

O peerless God, who knows thee the Supreme, 
how at all can anyone know Thee who is beyond 
the metaphysical knowledge pertaining to the thirty- 
six principles. No one can identify Thee by the five 
forms the iSiva, I^ana, tatpurusa, aghora and Vama- 
deva nor by the five organs of knowledge nor again 
by the six limbs of the Vedas. 

The six Vedahgas are 4ik§a (phonetics) Chandas (metre) 
vyakaraija (grammar), Ninikta (etymology), jyotis a (astronomy) 
and kalpa (ceremonial). 

II H II 

Pravdla pravdha prahhd§onain ardham 
Marutvan mani^ri makah - i^ydmam ardham 
Gunasyutam etad - vapuh ^aivam antah 
Smardmi smardpattisarnp^ihetgh (5) 

/ I meditate in my mind, with a view to destory 
/the lust and attain the good^ that form of iSiva which 
[is full of noble qualities one half of which is red like 
the lustre of a coral string and the other half is blue 
black like the wondrous lusture of sapphire. 

'Smarapatti is a reference to the annihilation of Cupid who 
repre^nts the lust, the flesh hunger, by iSiva. When the flesh 
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hunger yields place to the spirit hunger there is sublimation of 
the lust for dust into the bliss divine. This is illustrated in 
Parvati's initial setback and ultimate success 'Sampattih' in 
winning the love of Siva celebrated in Kumarasambhava. 



II ^ II 


Svasevasamayata devasurendra 
Naman - mauli - mandaramalabhisaktam 
Namsyami iambho padambhorukam te 
Bhavambhodhipotam bhavanlvibhavyam (6) 

O Sambhu, I bow to thy lotuslike foot which is 
associated with (adorned by) a garland of mandara 
flowers in the shape of the prostrated heads of Gods 
and demons who resort to thee for worship. Thy 
foot which is comprehensible with the grace of Bha- 
vani serves as a ship to cross the ocean of mundane 
existence. 

^ That the lotus like foot of ^iva is the boat which alone is 
capable of carrying one across the ocean of 'samsara’ is an 
article of faith with the Saiva metaphysicians cf. *Tiru- 
vadijhanam sirai-malam mitkum’—'True knowledge of the 
greatness of Siva's foot will rescue men from the prison house 
of impurity of self. (Tirumantiram 1598). 




II 'S II 
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Jaganmtha mannatha Gaunsanatha 

Prapannanukampin vipamdrtiharin 

Mahah stomamurte samastaikabandho 

Mamas te Mamas te punas te namo'stu (7) 

O Lord of the Universe, My Lord, consort of 
Gauri, O God that bestows compassion on those who 
surrender themselves unto Thee and who removes 
the ills of the suffering, O embodiment of the great 
stomas (Vedic hymns), the one kinsman of all crea- 
tions, I offer my salutations to Thee for ever and 
ever. 

'Samastaikabandho’ He is the one kinsman of all beings. He 
is in the words of Appayya diksita 'divya-sanmargabandhu’- 
the divine kinsman who shows the way to the Sat. the Eternal 
Truth’. He is the ‘stoma-murti’ the import of the Vedas, 
'Vedattin Vizhupporuf as St. Manikkavacaka would put it. 
fXo earn His compassion one must abandon his egoism, advance 
‘ a few steps towards Him and surrender unto Him. Compas- 
sion is not given, it has to be earned by one’s effort. Hence He 
I is addressed 'prapannanukampin’. At the same time He rushes ( 
to help those who are suffering and find themselves utterly help- ^ 
less ‘vipannartiharin’. 

siFst ^ ^ II 

Virupdksa ViSveia Vi^vadideva 
Trayimula ^ambhn iiva Tryambaka tvam 
Prasida smara trdhi paSydvamuktyai 
K§amdm prdpnuhi Tryaksa mam raksa modat 

( 8 ) 
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O God with odd eyes, controller of everything, 
the primeval God of the Universe the source of 
^k, Yajus and Saman, O iSiva the three-eyed God, 
the source of all auspiciousness, please bestow your 
grace, remember me, protect me, deign to look at 
me so that I may be released from bondage. Please 
extend your forbearance, O three eyed God and 
-'protect me from indulgence in pleasure* 

The author here praises the glory of God Siva, 'Kirtanam' 
(praise) is one of the modes of bhakti- and entreats him passio- 
nately in six different ways which truly reflects the humility of 
the suppliant, thereby showing us the way of appealing to the 
Supreme power, paiya avamuktyai: the look of a guru 
(cak§u§i dik|a,) is capable of yielding the fruit in the same way as 
spar^a dik§a) and others. Siva combines in himself all the three 
sources of light, the sun and the moon being his two eyes to-, 
gether with the third eye (which is taken to detract from the 
beauty of a person 'virupak^a) which stands for fire, 

1 

^ ^ ^ II % II 

Mahadeva deve^a devadideva 

Smaran pur are yamare hareti 

Bruvdnah smarisydmi bhaktyd bhavantam 

Tato me daydMla deva prasida (9) 

O MahMeva, Lord of Gods, first among the 
Gods, enemy of Cupid, foe of (the demons of) the 
three cities, destroyer of the God of death, annihi- 
lator of evils, so saying devotedly I shall remember 
Thee. Therefore, O compassionate lord, be pleased 
to extend your grace to me. 
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'Namasankirtanam' (chanting the names of God) is one of 
the modes of bhakti. Here Sankara addresses Siva by various 
names suggestive of His majesty and exploits, majesty in the 
first line and heroic exploits in the second line. Reference is ' 
made to his destruction of Cupid which is illustrative of the 
conquest of earthly love by Divine, annihilation of the three 
cities of gold, silver and iron constructed by Maya for the three 
sons of Tarakasura in heaven, sky and earth which symbolises 
the worthlessness of material wealth in the face of spiritual 
splendour, the conqust of daivi samp at over dsuri sampat.(? 2 Ldm 2 L- 
puraria ch. 31-34). He is the Yamari, who caused the death of 
the God of death who dared to take away the life of His devotee 
Marka^deya (Bhagavatam, X skandha, ch. 8 to 11). This, 
namasahkirtana must be made *with devotion, the mind being 
soaked in thoughts about him and not muttered by the lips in a 
mechanical way, to be fruitful. 


^ 

51 % 1 

^ ^ II II 

Tvadanyah daranyah prapannasya neti 

Prasida smaranneva hanyastu dainyam 

Na cette bhavet - bhaktavMsalyahanis 

Tato me dayalo sada sannidhehL (10) 

Because there is none else than Thee who offers 
solace to one who surrenders at thy feet, please do 
remember me and bestow Thy grace ; may Thou put 
an end to my helplessness. If it be a fact that 
you do not abandon your fondness towards your 
devotees, then thou, O benevolent God be ever 
present before me. 
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Prapatti is not unknown to Saivism* Saint MSnikkavacaka 
states *Have thou not taken my life, all my possessions and 
everything else even on the first occasion I met Thee. ..In 
return for this surrender he got Hb divine grace (prasada). 
Compare the famous verse of the Gita (XVIII, 62). Tlee unto 
Him for shelter with all your being, O Arjuna I By His grace 
shall you obtain supreme peace and eternal abode.* 

m 

?icii 51 ^ I 

fqrate m^j\ n il 

Ayam danakalas tvaham dmapatram 
Bhavaneva data tvadanyam nay ace 
Bhavadbhaktim eva sthiram dehi mahyam 
Kr paella Sambho krtartho'smi tasmat. (11) 

This is the time for (Thy) gift ; I, the poor, is 
the recipient of that gift. Thou art the benefactor 
and I shall not beg of any other than Thee. Please 
give me that unswerving devotion to Thee. O com- 
passionate iSambhu, if this is done, I shall deem my- 
self amply rewarded. 

I Even for the expression of love to God, one requires His 
j grace for everyone of our action is governed by His will. So 
Sri Sankara implores ^iva to bestow on him the will to turn 
towards God. Saint Tayumanavar says, in a similar strain, 

! Tf Thou dost not give me that love which flows like a melted 
stream I shall put an end to my life*. (26-20) 
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^ elsfi SFJTt II ?R II 

Pahm vetsi cen mam tarn evadhirudhah 
Kalankiti vd murdhni dhatse tarn eva 
Ddijihvah punah so^pi te kanthabhusd 
Tvadahgikrtdli ^arva sarve^pi dhanyah (12) 

If thou consider me as a mere pa^u (soul^ cattle) 
then (after all) thou art mount edj on it (bull) ; if thou 
say that I am a sinner, (kalahki) well, then thou 
bear the same (kalahki 'moon'’) on your head ; If 
thou say that I am double tongued (deceitful) that 
(serpent with the cleft tongue) is held by Thee as an 
ornament round thy neck- O iSarva (destroyer) all 
these having been accepted by Thee are indeed good 
and auspicious. 

Sri Sankara uses certain words with two meanings which 
lend to a certain poetic charm. He seeks to please Siva as a 
child would its father by clever turns of expression. Paiu (soul 
and cattle] ; kalahki (sinner and the moon with dark spot) ; 
dvijihva (hypocrite and double tongued serpent) : the first 
meaning applies to the average suppliant in which position Sri 
Sankara places himself out of generosity and the second mean- 
ing is connected with Siva. 


\s 





^ ^ II II 


Ma saknomi kartum paradrohaMam 
Katham priyase tvam najdne girUa 
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Tatha hi prasaano'si kasyapi kanta 

Sutadrohino va pitrdrohino va. (13) 

I am Bot capable of doing even the least injury 
to any one. How shalt Thou be not kind to me ? 
I know O Lord of mountains, how gracious Thou 
were to some one who sought to harm his wife 
another his son and yet another his father. 

Reference is made in this verse to the the Grace extended 
by Siva to some one who apparently caused harm to his wife 
son and father. As Sri Sankara has referred elsewhere to saint 
Ka^ji^appar, it is possible that he refers here to the three great 
Saiva saints who judged from worldly standards did harm to 
one or the other. Saint lyarpakai nayanar offered gladly his 
devoted wife as a gift to Siva in the guise of a brahmin smeared 
with holy ash. Saint Sirutto^dar cut his darling son to make 
food out of his body and offer bhiksa to the Bhairava in which 
guise Siva came. Saint chaij^e^vara cut the foot of his own 
father for the sin of spilling the milk kept by him for the abhi- 
sheka of Siva. All these are abbeit acts of 'droha’ from the 
worldly standard, yet are indicators of deep selffless devotion, a 
state in which they are prone to ask as Sri Sankara does in 
Mohamudgara, 'Ka te kanta kas te putrah samsarof yam ativa 
vicitrah' 'who forsooth is your wife and who your son ? This 
world indeed is very strange’. 

Stutim dhyanam arcam yathavad vidhatum 
Bhajannapyajanan maheSavalambe 
Trasantam sutam tratum agre mrkandor 
Tamaprana-nirvapanam tvatpadabjam (14) 
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Though I resorted to several modes of worship 
such as prayer, meditation and ritualistic worship, 
being unaware of their performance, O Mahe^a, 

I cling to your lotus like foot which once took away 
the life of even Yama in order to protect the frigh- 
tened son of Mrkaijdu. 

‘Stuti* typifies worship with words, 'dhySnam' with 
thought and *arca with deed. In Bhagavata (VII, 5 — 22 — 23) 
Prahlada refers to the following modes — ‘Sravaijam, kirtanam i 
samaraijam, padasevanam, arcanam, vandanam. dasyam, 
sakhyam and atmanivedanam. The Saiva siddhantins refer '' 
to the four margas carya, kriya, yoga and Jnana to suit indi- 
viduals of varying propensities. One foot of ^iva does nigraha, ’ 
stamps out arrogance and injustice and the otherfoot offers 
solace and peace, ^ri Sankara here refers to the first. 





II n II 


Sirodr^ti hrdrogaiulaprameha 

Jvarar^oj aray aksma-hikkavisMan 

Tvam adyo hhisag bhesajam bhasma ^ambhoi. 

Tvam ulla ghayasman vapur laghavaya (15) 


O 'Sambhu, Thou being the first physician, 
please relieve us who are afflicted by illness affecting 
the head, eyes and heart, by acute pain, urinary 
disease, fever, piles, senility, consumption, hiccup 
and poison, of the suffering caused by these by 
administering medicine and ashe% so that we may 
regain physical alacrity. 
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Rtidra in Rg Veda is referred to as a physician who cures 
the ills of people. 

'Kva sya te Rudra mrlayakur 

Hasto yo asti bhe§ajo jalaia^i 

Apa bhartE rapasah daivyasya 

Abhi nu ma vrsabha cak§amitta5i (2 — 33 — 7) 

‘Where, O Rudra, is that merciful hand of Thine which is 
healing and cooking ? As remover of injury coming from the 
Gods, do thou, O Mighty God, be compassionate towards me. 


fR# q IfR sr^ iri II II 


Daridro's maybhadro^ smi bhagno' smi dUye 
Visanncf smi sanno* smi khinno^ smi caham 
Bhavdn praninam antardtmasi iamhho 
Mamadhim na vetsi prabho rak§a mam tvam.{l6) 


Being poor, wretched and ruined I suffer. I am 
overwhelmed by sorrow depressed and fatigued. 
Thou art the inner spirit of all creatures. O iSambhu, 
dost Thou not know my affliction? Please protect 
me, O my lord. 

antaratma The Idavasya refers to this aspect of the 
inherence of God in every being. I^avasyam idam sarvam, 
yat km ca jagatyam jagat' — ‘All this is pervaded by the Lord 
each moving thing on this moving world*. The Bjhadara^yaka 
upani§at declare ‘yasya sarvaigi bhutanis Barham yat sarva:gi 
bhutani antaro yamayati e§a te atma antaryami amftat' 
etc. (3 — 7 — 3). Yajnavalkya says that the Supreme self exists 
in all the constituents of the Universe such as the pancabutas, 
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Sun, Moon and other celestial bodies, all the regions, the 
material bodies including their psychic apparatus and so on 
though they are not aware of such existence but nevertheless it 
is that Self which is the controller Immortal. Satakopa expresses 
the same idea succinctly in the lines : 'Tida : visumbu eri va|i 
nir nilam ivai misai 

Padar porul muzhuvatumay avai avai torum 
Udal misai uyir enak karandu engum parantulan 
Sudar mihu surutiyuj ivai ui^^a surane. 

m 



ijqiM'l: II II 

Tvadaksnoh katakqah patet tryaksa yatra 
Ksandm k^md ca Idksmifj^ svayam tarn vrndte 
Kintasphuraccdmarac - chatramdld 
Kalaci-gajak§auma bhusdvi§e^aik (17) 

O three-eyed God, if for only a moment Thy 
eye glance falls on whomsoever it be, then the 
earth and the goddess of fortune themselves choose 
him and provide him the crown, gleaming chowrie, 
umbrella, garland maker, elephant, silk and valu- 
able ornaments. 

The graceful look of 3iva is capable of bestowing on the 
devotee not only ^reyas but also preyas or material prosperity 
which of course is to be utilised for the common good. 


wrfq jnt 1^ 


6 
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%'51f I 

JiFi^^^PT II 11 

Bhavanyai bhavayapi matre ca pitre 
Mj'danyai mrddydpya ghaghnyai makhaghne 
^ivdngyai ^ivmgdya kurfriah ^ivdvai 
^ivdyambikdyai namas tryambakdya. ( 18 ) 

We offer our obeisance to our father and mother 
who are variously called Bhavani and Bhava, 
Mrdani the destroyer of sins and Mrda the destroyer 
of (Daksa’s) sacrifice, jSivangi (who has Siva as a 
part of herself or whose limbs are auspicious) and 
Sivanga (who has Siva as a part of himself or whose 
limbs are auspicious) Siva and Siva, Ambika and 
Tryambaka (three-eyed ) 

^ri Sankara offers his obeisance to the Mother and Father 
of the Universe — an idea which he elaborates in the Ardhana- 
ri^vara stotram (vide I No 2 of ‘Voice of Sankara). Kalidasa 
similarly offers his obeisance to the Divine pair Parvati and 
Parame^vara in the opening verse of his Raghuvam^a. The 
^invocatory verse of Perundevanar prefixed to Ain-kuru-nuru, 
one of the early Tamil classics refers to this aspect thus-' whose 
half is the maid with blue body and shining jewels, The One, 
under His twin feet’s shade did rise the triple worlds’. 

^ II ^*^11 

Bhavadgauravam mallaghutvam viditvd 
Prabho rak§a karnnyadrstydnugam mam 
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^ ivdtmanubhavastutavakmmoham 

Svaiaktjd krtam me^ parddham kMtnasva ( 19) 

O my lord, knowing as thou dost Thy greatness 
and my levity, protect me Thy follower with Thy 
compassionate look; I am incapable of praising the 
dignity of Thy auspicious Self. Please forgive the 
faults of mine with Thy grace. ' 

The author appeals to the mercy of Lord Siva in all 
humility to extend his forbearance in respect of his shortcom- 
ings. This is further expatiated by him in another hymn 
‘Sivaparadhak§amapaJja stotram’ where the following line forms 
the refrain of the first eleven verses — 

K§antavyo me’ paradhalj Siva Siva Siva bho^i Sri 
Mahadeva Sambho'. 

The abundance of Divine grace is emphasised in Hindu scriptu- 
res. Sri Kr§na assures in the Gita ‘Even if a man of the most 
vile conduct worships me with undistracted devotion, he must 
be reckoned as righteous for he has rightly resolved (IX-30) 

ci^ ^ II 

Tadd karnarandhram vrajet kdlavdha 

Dvi^aikantha-ghantd-ghandtkdranadafi 

VrsadhUam druhya devaupavdhyam 

Tadd vatsa md bhlr iti prinaya tvam. (20) 

As and when the detesting clang of the bell tied 
to the neck of the vehicle of Yama enters my ear, 
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then O God, mounted on thy vehicle the lordly bull, 
comfort me with the words 'my dear child, fear, 
not/ 

The author is concerned about the possibility of his failing 
to remeniber God to the last moment of his life when the senses 
begin to fail. So he implores the Lord to comfort him even 
then. The Hindu faith in the remembrance of God, in one's 
‘ last moments leading to liberation is reflected in the Gita - *He 
who meditates at the time of his departure, with a steady mind 
devotion and strength of yoga and setting well his life force in 
the centre of the eyebrows, he attains to this Supreme Divine 
person' (Viii - 10 ). Ka^iiappar and Cakkiyar are among the 
5aiva saints who had the vision of ^iva mounted on the bull at 
the time of ^ivasSyujya, 

^ II II 

Tada daruna bhasana bhisana me 
Bhavi^yantyupdnte krtdntasya dutdli 
Tada manmanas tvatpadambhoruhastham 
Katham nikalam sydn namaste'stu §ambho (21) 

When the messengers of Yama of frightful look 
and harsh words approach me, then how can my 
mind be firmly planted on thy lotuslike feet ? O 
jSambhu, I offer my obeisance to Thee. 

Of all fears, fear at the prospect of death is the most dis- 
turbing and naturally mere strong will is of no avail unless 
Divine grace lends support to it. It is for this reason that Kula- 
^ekhara prays toMukunda, Avismrtis tvat cara^aravinde bhave 
bhave me astu’ Tlease vouchsafe unto me nonforgetfulness of 
Thy beautiful feet every time I am born’.v 
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^TT^ II li 

Tada durnivaravyatho'ham iayano 
Luthan niM vasan-nissrtavyaktavanik 
Tada janhukanyd jaldlahkrtam te 
Jatdmandalam manmanomandiram sydt. (22) 

When my ailment becomes irremediable and I 
am on my bed rolling restlessly, heaving deep sighs 
and uttering incoherent words, then pray, let my! 
mind find its abode in thy matted hair adorned by 
the waters of the Ganges. 

The Tapa' which one experiences on the eve of death has only 
one remedy and that is to allow the mind dwell in the benign 
countenance of Siva which is poetically represented by the 
matted hair of the Lord rendered cool by the waters of the 
Ganges which, naturally can be^pected to remove the tapa 
'heat' of the pangs of death, sy 

ff 1 

II II 

Tada putramitradayo matsdkMe 
Rudantyasya ha kidrilyam dakti 
Tada devadeve§a gaun§a iambho 
Mamas te iivdyetyajasram bravdni. 


( 23 ) 
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When my children, friends and others weep by 
my side and exclaim 'Ha, what a pitiable state it is 
for him, then O lord of Gods, companion of Gauri, 
iSambhu, may I turn to Thee and utter frequently 
‘Namah iSivaya', 

'^ambhix"* means the source of everything that is good and 
auspicious. The seventh anuvaka of Rudro-pani§ad contains 
the holy mantra *Namal^ iSivaya - ‘Namali Sivaya ca iSivatar- 
ayaca'. The Atharva Veda says: l^iva eko dhyeyah Sivah 
kara^’ - ^iva, the One who causes auspiciousness is the only 
one to be meditated upon : It is said in the Mahabharata that 
*^iva is so called because he wills only what is good and auspi- 
cious to gods and demons alike*. The word ^iva is also explained 
by transposition of the letters of its root *va^’ to atti'act, mean- 
ing one who possesses attractive traits (kalyaig^a gujgias). St. 
Mat^ikkavacakar*s Sivapurai^am opens with this holy man- 
tra. 


St. Jfianasambandha says "When one is afflicted by ill- 
ness such as consumption or even when one is condemned to hell 
or when one is overwhelmed by the effects of evil deeds, the 
holy pentad of syllables is more than a mother to him in setting 
at naught all these things* (Pahcakkarat tiruppatikam, 6) 

I 

II II 

Tada paiyatam mam asau vetti ndsm’an 

Ay am dvdsa eveti vdco bhaveyufy 

Tada bhitibhu^am bhujahgavanaddham 

Purdre bhdvantam sphutam bhdvayeyam. (24) 
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When people looking at me happen to say ‘he 
does not recognise us, he is just breathing, ‘then may 
I, O enemy of the three cities, be enabled to reflect 
clearly on Thee adorned with the holy ash and ent- 
wined by serpents. 

While Siva in his beneficial aspect was visualised in the 
previous verse, the same is visualised here in a form which ordi - 
nary folk may consider as not so auspicious and frightful. This 
is done to drive home the point that though ^iva may put on 
any form pleasant or frightful, it is only symbolic suggesting 
the good that He seeks to confer or the evil that He is out to 
destroy. None can say that such and such is His form. He is 
beyond all likes and dislikes. As Kalidasa ably put it in Kuma- 
rasambhava-'Whether He is decked with ornaments or entwined^ 
with serpents, whether he wears the elephant hide or silk gar- 
ment, holds either the skull or the moon, none can affirm the 
form of One who is vi^vamurti (having the entire universe as 
His form) (V. 77). 

II RH II 

Tada yataria-deha-sandehavahi 

Bhavedatmadehe na moho wahan me 

Tada kaia-§itam§u^sahka§am-i§a 

Smarare vapus te namas te smardni (25) 

When I begin to suspect the possibility of my 
body being subjected to the torments of hell, then I 
shall not have any great bewilderment. O destroyer 
of cupidj let me then remember Thy body resembling 
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the (white) ka^a grass and the moon. Obeisance to 
Thee my Lord. 

Sri Sankara is not apprehensive of death because it is some- 
*|thing quite natural (jatasaya hi dhruvo mrtyulji). His concern 
is only that he should not fail to contemplate on Him in a form 
,that is all white with holy ash smeared all over. The holy 
white ash stands for the burning and reducing to thin ashes 
everything that is coloured by passion and prejudice, that is of 
varying duration and dimension. The whiteness of His com- 
•plexion represents the unalloyed 'sattva’ and 'jhana\ The 
epithet ‘Smararf suggests the burning to ashes of cupid the 
passion incarnate that clouds one’s vision and hampers the dawn 
of true knowledge. 

^ i cUfcR^I flpf 

II II 

Yadaparam-acchayam-asthanam adbhir 
Janair va vihinam gamisydmi mar gam 
Tada tarn nirundhan krtdntasya mdrgam 
Mahadeva mahyam manojnam prayaccha. (26) 


If I were to traverse (after death) the endless 
path with no shade or place of rest, waterless and 
desolate, then please close that path of Death, O 
MahSdeva, and confer on me what is pleasant. 

\f^ahadevah Skanda addresses ^iva as 'Mahadeva^ after 
learning the Supreme Truth from Parame^vara (skandopa- 
ni§ad-l). This is one of the eight forms of ^iva that is contem- 
plated here. According to Mahabharata he was called Maha- 
deva because he was greater than all the other Gods. This 
name occurs in ch. VI of Kau§itaki Brahma]ga. 
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%' ^■^ ^ I 

^ ?TIST ^^rR^4- 

II ^'3 II 

Tada rauravadi smaranneva bhltya 
Vrajdmyatra moham mahadeva ghoram 
Tadd mam aho ndtha kas tdrayisyati 
Andtham paradhinam ardhendumaule. (27) 

O Mahadeva, if I were to fall into a deadly 
swoon due to dread at the mere recollections of 
Raurava hell and such others, then alas, O Lord 
with the crescent on his head who will rescue me, 
an orphan with no independence of will ? 

Sri Sankara aware as he is of the need to be ever absorbed 
in thoughts about God to the last moment of existences, visua- 
lises his incapacity to think of Him then ; mortal as he is, feai 
is likely to grip his mind. Hence his frantic appeal more thar 
once to his sole dependence of Him for succour. Ghandogya 
Upani§ad refers to the state of mind at the moment of death ir 
III 14.4 'ita^ pretya abhisambhavitasmi iti', Bhagavan re- 
fers to this in the Gita ‘Thinking of whatever state of being he 
at the end gives up his body, to that being does he attain^ 
being ever absorbed in the thought thereof' (VIII, 6). 

qi| 4 

5T ^ II II 

Tadd ivetapatrdyatdlahghydiakteb 
Krtantad bhayam bhaktavdtsalyabhdvdt 
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Tada pahi mam parvafivallabhanjam 
Napa^yamipMaram etadriam me ( 28 ) 

When I am possessed by fear from the God of 
Death wielding the unsurpassable trident with gleam- 
ing feathers, then please protect me, fond of 
devotees as thou art. I do not find any one other 
than Thee the consort of Parvati, so capable in 
offering protection. 

^iva is ‘Bhaktavatsala*. His concern for the bhaktas is 
writ large in the stories of the Saiva saints narrated by Sekhi- 
zhar. He is equally concerned whether he be a monarch like 
ceramSn or a hunter like ECa^^appar, whether he be a brah- 
min well versed in the Vedas like Rudra Pa^upati or a man 
like Nandanar considered to be of a low caste. Being assured of 
his justice tempered with mercy iSri Sankara appeals to Him to 
protect him from the jaws of Death. Is he not the pa^upati, a 
protector (Pad) of all beings (pa5us)?"^;.. : 

^ I 

TRtfll II =1% II 

Idmim idanim mrtir me bhavitnti 
Aho santatam cintayd pidite^ smi 
Katham ndma md bkun mrtau bhitir e§d 
Namas te gatindm gate nilakantha ( 29 ) 

I am perpetually afflicted every moment by the 
dread that death is imminent. How at all can one 
prevent such fear of death ? O blue necked One, 
ultimate goal of all paths, I offer Thee my obei- 
sance. 
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GatJnam gatih There are a number of paths leading to the 
ultimate goal of human life (parainapuru§arthaj. All the six 
dar^anas point to the One Supreme cf ‘Otta samayangal oraru 
vaitti^um attan oruvanam' — ^Tinimantiram, 3054'. Sri Krs^a 
declares, ‘ye yatha mam prapadyante tarns tathaiva bhajamya- 
ham - ‘As men approach me so do I accept them' (gita IV-II). 
Every path leading to the ultimate has some validity and Siva 
is sure to recognise every one of them. So he is the ‘gati' (goal) 
of all ‘gatis (paths). 

Milakantha In the ‘Satarudriyam, considered to be the essence 
of Yajurveda, Rudra is referred to as ‘Nilagriva' (the blue 
throated). When every other God turned his back when the poison 
arose from the ocean that was churned by the Gods and demons, ? 
it was Siva who consumed it undaunted and contained it in his 
throat out uf compassion for His creatures who would otherwise 
be overwhelmed by this universal disaster. The epithet is also 
significant in suggesting that He never speaks about the evil 
(poison) but keeps it down in his throat. Would He not then 
rush to the succour of his devotee at the time of death? 



f 1 

o II 

Amatyadam evaham dbalavrddham 
Harantam krtdntam samiksydsmibhitah 
Mrtau tavakanghryabja-divyaprasadat 
Bhavdnipate nirbhayo' ham bhavdni (30) 

From my boyhood to this old age I failed to fol- 
low the righteous path. On visualising the God of 
Death who takes away (the life) I am terrified, O 
consort of Bhavani, may I, at the approach of death, 
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be free (from fear by the divine grace of Thine re- 
presented by Thy lotus like foot. 

That the foot of the Lord Siva is the fountain of Grace is an 
article of faith among the Saivas. The five - fold cosmic func- 
tions of the Lord (paSca- krtya) are but an expression of His 
Grace which is conducive to the redemption of the soul and its 
final repose in the kuheitapada of Lord Nataraja, the seat of 
mukti or liberation, the locus of peace and bliss, ^ri ^aijkara 
himself in his ‘Suvar^iamalastuti* repeats in the latter half of 
every verse, 'Samba Sada^iva ^ambho Sankara ^ara^am me 
tava cara^ayugam’ - ‘O ^a^^kara accompanied by Amba 
i^ada^iva, ^ambhu. Thy pair of feet is alone my refuge’, v, 

^ FT 10^ 

FT :3TiTT^ ^ ^ ^ mm 

Jara-janma garbhMhivasadi-dukkhdni 
Asahydni jahydm jaganndtha deva 
Bhavantam vind me gatir naiva ^ambho 
Daydlo najdgarti kim vd daya te. (31) 

May I get rid of the unbearable miseries caused 
by old age, birth, dwelling in the foetus (of the 
mother) etc., O my God, lord of the universe ; 
iSambhu, there is^no escape from all these except 
with your help. O merciful God, is your compassion 
defunct ? 

^ri Sankara refers here to the miseries of the world which 
he prays, he should be enabled to get rid of with divine grace | 
coupled with his own resolution to surrender everything that isi 
his to fiim the sole refuge. As he exclaims in the third line St.* 
Ma^ikkavSeaka too exclaims 'u^^ai allatu uru - tunai marru 
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ariyene' I know in truth no other help present than Thee" 
(Tiruppulambal. 8^. The statement in Naradabhaktisutra is 
relevant - 'A devotee has no cause to worry himself over the mi- 
series of the world ; for he has surrendered his own self". (Ill, 
61). That Siva extends his compassion to the devotee who 
seeks refuge under Him is set forth by Bharavi. 

*0 inconquerable Bhava, having surrendered themselves 
unto Thee, One with extreme compassion and One who is 
attainable by devotion, men are able to conquer mrtyu or death' 
(Kiratarjuniyam, 18.22), 

fIT JFTR# 

m 5 !^ WWW 

^ivayeti iabdo namahpurva esa 
Smaran muktikrn mrtyuhd tattvavaci 
Maheidna md gdn manasto vacastah 
Sadd mahyam etat pradanam prayaccha (32) 

The word 'Namal^-iivaya’ of metaphysical signi- 
ficance^ if reflected^ will destroy death and confer 
release. O Mahe^ana, let not these holy syllables 
ever slip from my thought or speech. Be pleased to 
grant me this my prayer. 

‘The holy syllable ‘Namah Sivaya* is the true essence of the 
four Vedas" declares the Saiva samyacarya Tirujnanasamban- 
dhar ‘Vedam nankinum meipporui avatu natan namam namac- 
civayave" Tattvavaci= meipporui. Sankara prays that 

he should be blessed to ever think and utter the holy mantra 
so that ‘mrtyu" can be annihilated much in the same way as 
Tirujfianasambandha says in Namaccivayappatikam ‘cintaiyal 
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makizhndu gttavallar elam, bandhapasamarukkavallarka}e' 
(Namaccivayappatikam— 11) 


^15^ II II 

Tvamapyamba mam paija iitdmiumauli 
Priye bhesajam tvam bhavavyddhi^antau 
Bahukle^abhdjam paddmbhojapote 
Bkdvdbdhau nimagnam nayasvddya pdram (33) 

And you too, O mother, beloved of the moon 
(of cool rays) crested lord please look at me ; thou 
' art the remedy in quelling the illness attendant on 
mundane existence. Please take me who has been 
suffering immensely across the ocean of this worldly 
existence in the boat viz. thy lotuslike foot. 

Sri Sankara seeks the intercession of Devi, the consort of 
5iva to take him across the ocean of misery that this world 
, is. The attribute ‘^itam^umauli-priya’ is significant as her 
inseparable association with the lord having on his crest 
the cool rayed moon will surely assuage the *tapa’ of this 
‘ *samsara’. Being His "priya’ she must be in a position to 
persuade her Lord show compassion to the devotee. In fact 
she is not different from Siva (^ivabhinnarupa). There can be a 
! cruel father but nowhere do we find a cruel mother. She is 
Ikarutjapuratarangi^i. Hence the appeal to *Amba'. The 
second half of the verse has its echo in Devibhujafiga of AcSrya 
Sri Sankara — ‘Kada va bhavatpada potena-tur^am bhavam 
bhodhim uttirya pur^antarangah* (v. 19). 
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II II 

AnudyaUlalataksi-vanhi-prarohair 
Avdmasphurac-cdru-vamoru^obhaih 
Anahgabhramad-bhogUbhusaik^aih 
Acandrardhacudaih dam devatair nah. (34) 

We have no truck with Gods who have no eye in 
their forehead from which shoot forth sparks of fire, 
to whose left there is nothing sparkling as the marks 
of beauty caused by the presence of that beautiful 
lady (Uma) are absent;, on whose limbs conspicuous 
ornaments in the form of serpents do not dangle and 
on whose crest there is no cresent moon. 

Acarya dwells on the special features of Lord Siva, the 
object of his contemplation and declares that he would not 
think of other Gods. This is the true nature of a devotee who ! 
expresses his devotee faith in Istadevata, a form that he chooses . 
to adore and contemplate. This does not imply that he dis- 
respects other Gods. The various stotras of Acarya himself to 
Ga^eSa, Subrahma^iya, Govinda, Devi etc. is a proof that he 
considers each one as a manifestation of the One Supreme Self, 
the paramatma. 


III^H II 
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AkanthekalahkM - anahgebhujangad 
Apamukapalad aphdlenalaksdt 
Amaulau §asdhkdt avdme kalatrdd 
Ahamdevam anyam na manye na manye (35) 

I never think of a God, never do I, one who has 
no black stain on his neck, no serpent on his limbs, 
no skull in his hand, no eye on his forehead, no 
moon on his crest, no spouse to his left. 

Firm and dceprooted faith in a particular form of mani- 
festation of the One Supreme God is not inconsistent with the 
teachings of scriptures. Skandopani§ad attached to the Kr§i^a 
Yajurveda says as the observation of Skanda — ^Sa eva hi 
mahadevah, Sa eva hi mahahari^i Sa eva jyoti§am jyotih, sa 
eva parame^varah. Sa eva hi param brahma, tadbrahmaham 
na samsayah' h is the same Parabrahma that is called 
Mahadeva, Mahahari jyotih, parame^vara and Skanda. The 
ekantabhakti’ . or one pointed devotion is illustrated here. 

IR^II 

Mahadeva ^ambha girisd tri^Tilin 

Tvayidam samastam vibhdtiti yasmdt 

^ivad anyathd daivatam ndbhijdne 

Sivo'ham ^ivo^ham ^Mham ^ivo'ham (36) 

O MahSdeva, iSambhu, Girii^a, Tri^uli, because 
everything in the Universe is meaningful being 
grounded in Thee, I do not recognise any God other 
than iSiva. iSiva am 1. iSiva am I. iSiva am I, 
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The Namasankirtana form of devotion is typified in the 
first line, ‘Tri^nla is the weapon made by Vi^vakarma with 
the Vai$^ava tejas obtained by churning the Sun according to 
Vi§Qu Pura^a. The trident is a symbol of destruction of evil 
and death. Brahma, Vi§9u, Ba, the five faced God, Sakti, 
^ivam nada, bindu and the entire evolutes of Prakrti all these 
are not different from ^iva. They constitute an integrated 
whole. Hence, says Acarya, he worships none else than Him. 
Continued meditation in the form of 'pratyabhijna' (recollec- 
tion) of the thought *^ivo’ ‘ham* (I am 5iva) will lead to one 
obtaining l^ivahood. 





II II 

Tate^ jayatedam prapancam vicitram 
Sthitim yati yasmin yad-ekantam ante 
Sa karmadihlnah svayamwtir-atma 
^ivo'ham, ^wo*ham, Swo^ham, Sivo^ham. (37) 

He indeed is the Self luminous spirit, free from 
the taint of action from whom this multifaceted 
universe sprang, by whom it is sustained and which 
remains the one residual power at the end. ^iva am 
I, Siva am I, iSiva am I, Siva am I. 

The author contemplates the ‘tatastha' form of Siva. 
One may recall the Brahmasutra ‘Janmadyasya yataV(I-h2) 
‘Ultimate Reality is that from which origin, sustenance and 
destruction of this world proceed. The Taittiriya Upanisad 
says, ‘That from which these beings are born, that by which 
when born they live, that into which when departing they 
enter. That, seek to know. That is Brahman* (III. 1) 

8 
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cFJ] wFHr 2R?r 

JT ^ ^ JT ^11 V II 

Kirlte nisei o lalate hutaio 

Bhuje bhogirdjo gale kdlimd ca 

Tanau kdmini yasy a tattulya devam 

Na jane na jane na jane (38) 

I am not aware, never, never of a God who is 
equal to the One who has the moon (lord of the 
night) on his crest, fire (devourer of oblations) on 
his forehead, great serpents on his arm, stain on his 
neck and a beloved consort in his own body. 

In Him one finds happy coexistence of pairs of opposites, 's/ 
the lord of the bright day and of the dark night both having 
equal light in the form of his two eyes which is not the case in 
the physical world. The dreaded serpent and the detested 
blackness are ever associated with him because he is the parama 
yogi. (Vendutal Vendamai ilan, ‘One with no likes or dislkes) 
as Tiruvaiiuvar would put it. The uniqueness of ^iva is His 
gift of a half of His body to Parvati as a reward for her devoted 
penance ftapa^ phalam). This form of Ardhanari^vara is the 
theme of many poets including Sankara who says in his 
Umamahe^varastotram ‘Ase§alokaikahitankarabhyam namo 
namah ^ankaraparvatibhyam. (v. 6) Ilanko Adigal in Silap- 
patikaram refers to this aspect while glorifying l^akti — ‘Gangai 
mudikka^inda kai^^jutalSn pakattu mahgai uruvay marai 
ettave nirpay, — ‘Thou art a maiden praised by the Vedas, 
taking one half of the form of the God with the third eye on 
His forehead and Ganges on His head/ (Aycciyar kuravai 1.) 
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wm 

\% II 

Anena stavenadarM ambikeiam 
Par am bhaktim asadya yam ye namanti 
Mr tan nirbhayas te j anas tarn bhajante 
Hrdambhojamadhye sadasinam Ham (39) 

Those who imbued with great devotion oflfer 
their homage with reverence to the consort of Am- 
bika (the universal mother) by means of this hymn 
of praise, are freed from the fear of death and reach 
Him the Lord who indeed is ever present in the cen- 
tre of one's lotuslike heart. 

Reference to His dwelling in the heart of everyone is made 
in the Kathopani§ad ‘Angusthamatra^ puru$ali antaratma sada 
jananam hfdaye sannivi§tah’ — ^The Supreme self dwells ever 
in the aka^a of the heart as the indwelling spirit in a subtle 
form’ (6-17). This verse gives the phalaSruti. 





Bhujahgapriyakalpa Sambho mayaivam 
Bhujangaprayatena vrttena klptam 
Marah stotram etat pafkitvorubhaktya 
Suputrayur - arogyam - aiharyam - eti. 


( 40 ) 
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0 iSambhu who has his fond ornament in the 
shape of serpents, by me this hymn is composed in 
'bhujangapraySta' metre. Any person who recites 
with ardent devotion this hymn of praise shall be 
the recipient of noble children, long life and sound 
health and prosperity. 

The author has composed the entire hymn in a metre called 
Shujangaprayatam. Every foot of a verse of this type shall 

have , , , , , i.e. one 

short syllable followed by two long ones. As we read the verses 
we feel the undulating movement of a serpent. The title of the 
hymn takes its name after the metre employed. Incidentally 
‘bhujanga' is also a favourite ornament of Siva. 



Mayapancakam* 


Sankara Bhagavatpada 


[ij 






nirupama nityaniramdake api akhande 
mayi citi sarvavikalpanMiiunye 
ghatayati jagadUajlva bhedam 

tvaghatita ghatanapatiyasl may a. 

Maya which is skilful in accomplishing the im- 
possible brings about the distinctions of the world. 
livara, and the jiva in my consciousness, which is 


♦ Translated by Dr R, Balasubramanian 
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unique and eternal, partless and impartite, and which 
is free from all distinctions. 


[21 



< 5 » 





sruti^atanigamdnta sodhakan 

apyahaha dhanadinidarianena sadyal} 
kalusayati catu^padddyabhinnan 
a ghat itaghatandpatiyasi mdyd. 

Maya which is skilful in accomplishing the 
impossible ^eludes at once, alas, even those who can 
clarify hundreds of Veda and Vedanta texts by show- 
ing up wealth, etc., and makes them non-difFerent 
from quadrupeds. 


[ 3 ] 



fjRTFcl 



sukhacidakhandavibodhamadvifiyaih 
viyadanilddivinirmitau niyojya 
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bhramayati bhavasagare nitantam 
tvaghatitaghatandpatiyasi mdyd, 

Mdyd which is skilful in accomplishing the 
impossible makes the Self, which is of the nature of 
bliss and consciousness, which is impartite and non- 
dual, whirl round very much in the ocean of samsdra 
by associating it with the created dkd§a, air, etc. 


[ 4 ] 






apagatagunavarna jdtibhede 

sukhaciti vipravidddyahamkrtim ca 
sphutayati sutaddragehamoham 

tvaghatitaghatandpatiyasi mdyd, 

Mdyd which is skilful in accomplishing the 
impossible causes the appearance of the notions of 
'‘I am a Brahmin'’, am a Vai^ya", etc., and the 
passion for son, wife, and house in the bliss-consci- 
ousness which is free from the distinctions of quality, 
colour, and caste. 


[5J 
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fnqi II 

vidhiharihara vibhedamapyakhande 
hata viracayya budhanapi prakdmam 
bhramayati hariharavibhedabhavan 
aghatitaghatandpafiyasi mdya. 

Mdyd which is skilful iu accomplishing the 
impossible deludes, alas, very much Hari, Hara, and 
others, though wise, by introducing the distinctions 
of Brahma^ Hari, and Ham in the unitary reality. 



Upadesa-pancakam 


[11 

^4 ^5i5?RTi', 

^rq§i 

oq-ct#!^, f?l^|F%q ^^P?cIW II 

<S» ^ 

Study the Veda every day ; ^ do properly the 
karma prescribed ^therein ; ^ through that (act), 
worship the Lord (I^a); give up the thought of doing 
an act with desire® (for its fruit); shake off the group 
of sinful deeds consider (mentally) the defect in 
worldly pleasure ; strive for the desire (for the know- 
ledge) of the Atman (Self); get out of your home ® 
without delay. 

1 The passive use of the verb is usual in Sanskrit ; literally 
translated, the sentence would be, ‘"Let the Veda be studied 
every day. The subject would be “You" in the singular or 
plural sense. In keeping with the usage in English, the 
* Translated by Dr. C. S. Venkateswaxan. 

9 
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active voice of the verb is followed in the translation. The 
person addressed is the Adhikarin on whom the study of the 
Veda is enjoined. 

2 Mann smrti emphasises the need for doing one's enjoined 
duty daily — Vedoditam svakam karma nityam kuryad 
atandritah (IV. 14). 

3 In this context Apacitil^ means worship. 

4 Iccha is used in the sense of jijnasa-the desire to know. 

5 Gfha stands for the home and all that holds a person 
binding him to worldly life. Going out of the home and its 
attachments means, resorting to the life of a parivrajaka- 
renouncer (Sannyasin). 

The above Pentad of verses consisting of a series of instruct- 
ions is also called by other names-Sopana-pancakam the five- 
fold flight of steps leading to the Supreme state of Brahman or 
Sadhana-pancakam, the pentad of verses dealing with the means 
leading to it. 


r2] 

W 

Form association with good; entertain firm 
devotion for the Lord; practise Santi (calmness of 
mind) and so on give up at once the fast-binding 
karma ^ (action); approach the good, wise person ® 
(for knowledge); serve (worship) his sandaP (feet) 
every day ; seek (from him the knowledge of Brah- 
man, symbolized by the single Syllable® (Om) ; 
listen to the Vedanta -vaky a® dealing with Brahman, 
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1 The practice of Santi (5ama) and other virtues forms 
one of the essential pre-requisites for the knowledge of the Self 
(Atman). They are referred to as '*Sam3di-§atka-sampatti” 
the supreme possession of the six-fold virtues, viz : 1) ^ama (con- 
trol of the mind), 2) dama (control of the functions of the 
external organs), 3) uparati (turning smsiy completely from all 
sense-objects, 4) titik§a (endurance of all sorrow or pain), 

5) imddha (faith in the words of the Vedas and the guru) and 

6) sanmadhana (concentration of the mind on the Self — -Atman) 
only. 

2 Action done with a desire for its fruit is firm and binds 
the doer very tightly. It is therefore dr^ha-tara, comparatively 
more binding. 

3 Sad-vidvan is a good teacher as well as a knower of 
Sat, the Self (Atman). 

4 The Paduka reminds us of its wearer and is an enduring 
symbol worthy of respect. 

5 The single syllable Oftikara or Pranava is the Symbol of 
Brahman, the Supreme Self. 

6 Sruti-^iras is Vedanta (Upani§ads). The Vedanta-vakyas 
deal with the identity of the Jiva and Brahman. They are to 
be heard and learnt from a qualified Guru. 


[ 3 ] 


Ponder over the import of scriptural texts (Vedan- 
ta-vSkyas) ^ dealing with Brahman. Accept the 
view (verdict) of the Vedanta- texts. Deliberately 
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desist from vain (bad) reasoning (discussion). Bear in 
mind (follow) the reasoning that is in accord with 
the ^ scriptures (V eda). Always revolve in the mind 
the thought'll am Brahman’'.® Always give up 
pride. Give up the notion, '1 am the body”. ^ 
Avoid vain discussion with the wise. 

1 The vakyarthas are, *Tat tvam asi’", ‘*Ayam atma 
brahma’', Aham brahrnasmi, *'Sarvam khalvidam brahma”, etc., 

2 Reasoning sanctioned by the ^ruti (Veda). 

3 Brahrnasmi- 1 am Brahman” It equates the Jivatman 
(aham) with Brahman. 

4 Aham (the self) is mistaken as the body through super- 
imposition (adhyasa) caused by ignorance. 


[4] 

5T 3 i^n w 

Cure the disease in the form of hunger;^ take in 
the medicine in the form of bhiksa (borrowed alms); 
do not ask for delicious (savoury) food be content- 
ed with what is acquired providentially (without 
effort); ® endure patiently cold and heat and other 
(pairs^ of opposites; do not utter words in vain; have 
desire to be neutral ® (without taking sides); give up 
the attitude of being kind to some people and cruel 
to others. 
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1 Hunger is a recurring disease ; its cure is through pure 
food got through Bhik§a (taking alms) prescribed for the 
Brahmacarin and Sannyasin. 

2 A spiritual aspirant should gradually conquer his palate; 
he must not show particular preferences among types of whole- 
some (sattvic) food. 

3 He should be “Yadrccha-labha-samtusta. 

4 He should be “Dvadvatita** above the influence of the 
pairs of opposites-cold-heat ; pleasure-pain ; victoryrdefeat, etc., 

5 He should be ‘"vimatsara'’ and “^ama-citta"' free from 
hatred, and he should consider all as equal. 

The above idea is contained in Bh. Gita(IV. 22) and XIL 
13-19 (adve§ta sarva-bhutanam... etc., the devotee dear to the 
Lord.) 

Sri Sankara also advises *‘Bhava sama*cittah sarvatra 
tvam” 

Attachment to some and hatred for some other should be 
eschewed by the spiritual aspirant. All should be equal in his 
eyes-the manifestations of Atman in different forms. The 
essence is the same (Self), 


[ 5 ] 

Sit comfortably in a lonely (quiet) place ; fix 
the mind on the Higher (Supreme) Self ; seek the full 
(all-pervading) Atman within ; consider this Uni- 
verse as sublated by it; melt^ away (destroy) the 
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effect of karma already done ; by dint of discrimi- 
nating knowledge, get detached from future actions;^ 
go through the effect of karma which you have begun 
to experience® here ; finally remain (peacefully) in 
the exalted state of the Supreme Self (Para-brah- 
man). 

The three kinds of karma Sancita (prak-karma), Agami 
(Uttara-karma) and Prarabdha-karma are referred to here. 

1. Sancita refers to accumulated actions of the past and 
their effect is nullified through the realization of one's identity 
with Brahman, just as the effect of the actions of the dream - 
state are nullified on awakening. 

2. Agami-karma refers to (future) actions, yet to be done. 
The spiritual aspirant is not touched by them when he realizes 
that the Atman is unattached and unaffected like the sky. 

3. Prarabdha-karma refers to action which has fashioned 
our present body and begun to yield its fruits In its operation, 
it is popularly likened to the arrow shot at an object and gone 
out of hand. Prarabdha is spent only by the actual experience 
of its fruits Sancita and Agami are destroyed by the fire of 
perfect knowledge. All these three do not affect the sage who 
remains absorbed in the idea of his identity with Brahman 
(Vde: Viveka-cudamaiji-447-453). 



Karmas that are useful for the rise 
of the knowledge of self 


By Dr. A. Veezkinathan 


The self which is non- dual, bliss, and conscious- 
ness is liberation when it is free from avidya; it 
becomes free from avidya when the latter is removed 
by the direct knowledge of the self. Knowledge 
thus is the sole means of liberation. 

The knowledge of self would arise from the 
great-sayings of the Upanisad^s only when one 
pursues iravana, manana, and nididhyasana preceded by 
the possession of qualities like iama, dama, etc. The 
latter for their rise depend upon purity of heart 
which could not be achieved by anything other than 
the performance of karmas without any attachment 
toward their fruits. Thus performance of karma 
helps the rise of the knowledge of self indirectly. 

We shall now examine the nature of karmas that 
are useful for the rise of the knowledge of self. 
Two views are advocated by the Advaitins : and, 
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they are : (i) the karma belonging to the various 

oiliit [a^rama-karma or Mrama-dharma) alone 
is useful for the rise of the knowledge of self; (ii) the 
karma relating to the several classes of life {varm- 
dharma) also is useful for the rise of the knowledge of 
the self. The distinction between the views lies in this 
that according to the former alone is 

useful, while according to the latter ahama-dharmas 
and varnadharmas either severally or jointly become 
useful, 

(1) Karma relating to the stages of life alone is helpful 
for the rise of the knowledge of self: The Upanisadic 
text 'The brahmins seek to realize the self through 
the study of the Vedas, through sacrifices and gifts and 
through austerity and fasting/' ^prescribes the perfor- 
mance of karmas such as the study of the Vedas and 
the like with reference to the knowledge of self. 
The expression 'the study of the Vedas,’ stands for 
the karma of the celibate (hrahmacari-dharma). Simi- 
larly the expressions 'sacrifice and gifts', and 
'austerity and fasting' respectively stand for the 
karmas of the house-holder, {grhasta-dharma] and for 
the karma of the forest dweller [vanaprastha-dharma). 
Hence Upanisadic text cited above prescribes only 
the karma relating to the several stages of life with 
reference to the rise of the knowledge of self. This 
view has t:he sanction of the author of the Brahma- 
sutra. The latter in the aphorism vihitatvacca a^rama- 
karmapi^ discusses the question whether karma which 
relates to one's stage of life and which is prescribed 

1. Bfhadara^akopani^adi IV, iv, 22. 

2. Brahma-suka, III, iv, 32. 
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as the means for the rise of the knowledge of self, 
should be performed by one who does not desire the 
knowledge of self. The author of the Brahma-sutra 
affirms that karma relating to one's stage of life must 
be performed even by one who does not desire the 
knowledge .of self. It is because such karmas are 
prescribed by the scriptural passages such as 'One 
should perform the agnihotra as long as one lives' and 
the like; and, so their non-performance would lead 
to the sin of omission which, in turn, will give rise to 
unwelcome fruits. The point that is of importance 
here is that author of the Brakama-sutra who uses the 
word a^rama-karma in the aphorism referred to above 
must be taken to have this view, namely, that karma 
relating to one's stage of life alone is helpful for the 
rise of the knowledge of the self 

II. Karma relating to one^s class of life also is useful 
for the rise of the knowledge of self : this view is advoca- 
ted by Amalananda in his work Kalpataru and also in 
bis other work ^astra-darpana. He holds that the 
expression a^rama-karma in the Brahma-sutra, vihitatvacca 
a^ramakarmapi referred to above stands for varna- 
dharmas also. And, this view is based upon another 
Btahma-^utra-antara capi tu taddrsteh.^ This aphorism 
refvitts the prima facie view that those like widowers 
who do not belong to any Mrama are not competent 
to pursue karma— the remote means of knowledge and 
to pursue sravana. manana and nididhyasana~the proxi- 
mate means of knowledge. Since only adrama-karma 

3. Siddhanta-lei a-sahgraha (Chowkhimba Sanskrit Series, 
Benares, 1916) p 409. 

4. Brahma-sutra, III, iv, 36. 

10 
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is prescribed as the means of knowledge in the apho- 
rism vihitatvacca akamakamapi and since widowers are 
outside any stage of life, they do not have any asra- 
makarma as such. So they could not pursue karma 
which is the remote means of knowledge. They 
could not pursue iradana etc., also. It is because he 
alone who possesses the four qualities of nitya-nitya- 
vastu-diveka, etc., could pursue ^ravana, etc. The 
four qualities among other things consist of sannyasa. 
Widowers are not sannyasins and so they could not 
pursue havana, etc., So far the prima facie view. 

The prima facie view is refuted on the ground 
that karma performed by those who are outside any 
stage of life is useful in bringing about the knowledge 
of self. Persons like Raikva, Vacaknavi> and others 
who are outside any akama are said to possess the 
knowledge of self which would be impossible with- 
out pursuing karma and iravana^ etc. 

It may be objected that this aphorism is mainly 
intended to prove that those who are outside any 
akama and have the desire to know the self owing to 
karma performed in earlier births are competent to 
pursue Havana, etc., and it is not intended to convey 
that karma performed by them now is useful in giving 
rise to the knowledge of self. This objection does 
not hold good For in another aphorism- 
grahascaf it is said that karmas such as uttering pra- 
yers, etc., which belong to caste (varna) as such and 
not restricted to a particular stage of life are useful 
in giving rise to the knowledge of self through the 
purification of the mind. This view is based upon 


5. Ibid, III, iv, 38. 



KARMAS THE RISE OF THE KNOWLEDGE OF SELF 15S 

the following smrti text of Manu: ‘There is no 
doubt that a brahmin becomes competent to attain 
the knowledge of self by mere prayers/® The 
author of the Brahma-sutra, therefore, explicitly 
admits that karma, not restricted to a particular 
stage of life, that is, varna-dharma also is useful for 
the rise of the knowledge of self. And so the expres- 
^ion-a^rama karma in the 2i^\ion%m-vihitattvacca a§ra~ 
makarmapi stands for karma belonging to classes of life 
[varna-dharma) dihoJ 

To sum up this discussion : karma according to 
Amalananda relating to one's stage and to one’s 
class of life either severally or jointly is the means of 
the knowledge of self through purification of mind. 

Now it remains to be examined whether obliga- 
tory duties alone are the means of the knowledge of 
self by purifying the mind or the optional ones also. 
It is clear that only the karma that is performed 
without any desire for its fruit leads to the removal 
of demerit and thereby to the purification of mind. 
When such is the case, Amalananda thinks that 
obligatory duties alone when performed without any 
desire for their fruit would remove the demerit and 
thus become helpful in bringing about knowledge. 
It is because in the ritualistic section the obligatory 
duties are enjoined and their fruit is only the removal 
of demerit and fruits like heaven, etc., ensue as a 
matter of course. But optional deeds which are 

6. Mannusmrti II, 87. See also Sri Sankara’s commentary 
on the Brahma-sUtra, III, iv, 38. 

7. Kalpataru (Nir^aya Sagar Press, 1909), p. 907, See also 
^astradarpana (Sri Vani Vilas Press, Srirangam, 1913), p. 311. 
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enjoined therein yield only the fruits of heaven, etc. 
Thus removal of demerit which is required for the 
rise of the knowledge of self is known to be the fruit 
of the obligatory duties, although fruits like heaven, 
etc.5 follow as a matter of course. Hence it is easier 
to assume that obligatory duties when they are 
performed without any desire for heaven, etc., lead 
only to the removal of demerit But in the case of 
optional deeds it is known that only heaven, etc., 
are the fruits. So we have to assume anew that 
when they are performed without any desire for 
their fruits they would remove the demerit. It 
follows from this that in the Upanisadic text® which 
speaks of the relation of sacrifice to the knowledge 
of self, the word ^'sacrifice'' stands for only the 
obligatory duties. 

There is another view according to which obliga- 
tory as well as optional duties are useful in bringing 
about the knowledge of self. 

The scriptural text® which relates the sacrifices 
to the knowledge of self does not specifically state 
that sacrifices should be of obligatory type In the 
absence of any such specific characterization we have 
to take the expression ‘'sacrifice'^ as standing for 
both obligatory and optional duties and not for 
obligatory duties alone as Amalananda thinks. 
Since the Upanisadic text prescribes ''sacrifice'' as 
the means of the knowledge of self, and since we 
have to take the word “sacrifice" as standing for 
both obligatory and optional duties, there is nothing 

8. Brhadaranyako'pani^ad, IV, iv, 22. 

9. Ihid. 
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wrong in assuming that result, namely, the removal 
of demerit which is essential for the rise of the 
knowledge of self follows when obligatory and 
optional duties are performed without any desire for 
their fruits. Moreover, in the ritualistic section of 
the Veda, it is said that obligatory duties remove 
demerit ; it is not said therein that they remove 
demerit that prevents the rise of the knowledge of 
self. So it should be assumed even according to 
Amalananda's view that obligatory rites when per- 
formed without any desire for their fruits remove the 
demerit and thereby helps the rise of the knowledge 
of self. 

The view presented so far relates to the karma 
belonging to one's stage and class of life. Wido- 
wers who have no karma belonging to a particular 
stage of life have to perform only obligatory rites 
such as worship of sandhya and the like belonging to 
one's class of life and optional duties like worship- 
ping deities, etc.; aud, when they are performed 
without any desire for their fruit, they lead to the 
removal of demerit and thereby helps the rise of the 
knowledge of self.^ ® 

It should be noted that all the karmas whether 
obligatory or optional are only distantly conducive 
to the rise of the knowledge of self and not directly 
and finally. 


10. Siddhanta4eia-sangraha, pp. 413-417. 
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ST. 133, ttf|3TSI3 


‘ wmwtDT WJ33; ’ 

ft®5TT?t If — 

[ 1 ] 

fts^TTcfMr qg 1 

-fPTnpfTO: 3rr|: — ^ ? t¥ (0 3f^^- 

(areffl^il%iw ^ffTWif:}, (r) ^ ^?fi?p=gwrfT- 
ftfT^Rwm^r (?) w wfm^gr- 

fnf : I 


jf Hsro: I TOffT ^f?mT ^ ^refffttr sf^r^f^’r- 
nrwTf T3 sraff wgsft swv^- 

BfTOT«T^ tfW 

3rftsmc^sciqq%: i 


f I srevfwr^qcfT^gRifffT 

sreffW, srevfTOTf^^ 'Mv'lvJ t^fiS 

^fitnf-3Rr?fWT?reqyi?p« pT'1t¥^1irc3?miqq%: i 



PRAPASCAMITHYATVAM 


157 


sPf sirt qqr qqr qqfw ^itqTflTq-aRrfqm#- 

Cs 

qqqrtsPr qq^: qjqr qqg iRr ijifTfti sra q?r ^ i 

i$ q q i qj^ srqrsqcq qisqvqqqvq 

ivi^q^ qqr 3RTsq"q^qqvqqT sm^ q%%, qisq?q- 

wq?qqr arqrqt qT^frf% qvqmrq-at^tvqqqq^qq^sq^q iRp^cir- 
suT^q fqsqrs^Dm qqi=qil|g i 

qift g^q; i qrqra^qiqrqMtf : 3Tq?qT5q5=qwiq: fteqrcqftfe 
q^r: i qvqra^Tfliql^i?!! i?m 11 qfqrapqTqmqrqTlsi^^ 

I qqr q qvqi^FqpTTqqr 3RifqT?p=qwrqw q 

OTql; qq ^TqT?q=gTqiqf^Sng’: aRRqra^^rrtnq: qq qt^gntRr i 
q %rqq qrfqwTqgqqr tuq; i qqqra^qmT^ qf^ srerq^r, sre^qr- 
qRTWT% qgr qqqqr qrqqqqq^q fqift ftsqiqqr^ qqqiqpqTqiq- 
sreqqrqisqwTqqrTqqqiq; i 

ft^qqnl^T qqTqqqqfqiq-qqrnqqqfllqTqsqq^-sPr qsqqqqq, 
qq?[qnf^ qTsqwTqgqqrtsi^ qqqqmqqT srqPurdi^RfgqT awf^q- 

^f^qqiqi# qsF^ arqriqqqqqqfqrqi^qTqTqqTlsf^i qrsqqq- 
qqrerqtrq qrtq arqxqTcq^qrm^ qr^ft qfqRq^qTJrrqf^l^WT 
arqrqRq^qwrqqr qqrqqtq Iqsqrqqrftt^q i srq; qqqfls^qqq 
l^sqrqq q ’toq^ i 

arqTi; f^f%?iq^T: — qvqM^qTqrqrqfqTcq^mTqqqqjJsqqqq 
IJpqiqql^qiq^ qfqjqiqTq, i q^ qxqTqrqqtfqdqraqqrqqWi qqqr- 
trqq: q.^iq? ff% i s#%ifqrfWd^ ft ftft: qqftifqft, q^^fqn- 
qjpqrqrqqqqqrq; qi:pquq[-qwTqsqTqq?qTqi; q^quqFqrqrqsqrcq- 
qqr5%fq i qq qrqTWTq; arqqq, qqqqrqm qxqfqf^ qKqqKTqrfqr- 
qrqqqqr, qTqwTqqqiqqirqqq arqtqrmqsqTqq q qrqftflt qiTpqu- 
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Sr^TOI^s^rrciT 

tK^iTcwTsrsJTTcir^^f^ I era ^rrai^?^: iH:^qi:piT^’Te^- 

^ qr^q-cf^ra^wcTi^t t^fter: i ^^rr tl - ft^m- 

siTSiTe^ FftHflJ. I IT^!IfrT?Ic^=Ti?rai:iJI^^^ I 

■tir=iWI=iar f%=Prai^sei^qT)TT^; l 3^x^1111=1*? ^^3 U^WnTx^l^t- 
^iVTemin?: l ^ t^r^TST^TSile^flTt 

Hrt^I ffi'saTeafffe^ irafg' I ^Tsaxawa 

f%?T5T=nsa?t ■ft^T^aisaraiirrat i eisn aeft^wra- 
^ Hxt*r ®?tnRmraa: i si^ =t l=rcra: i 


?txawv( 4 t: ar^’TOirra^acara^^TTi^a ac?aniTra=aTO>ca- 
a^a€t =iTaT 3 ft^ i ^rrararaaft ^srt^*! 

B#iun’Tc^^Tt?Rraiiea^a sinra srrto *r H^wigsaitra^i 

alit I ^siT s^afts^wcaisnaafei 15 fet^a^r Hxa^awt*T *i 

siFprasamea ^ \ srei; hx^rr^; a!:?ai:l^? 5 aTa?xaira ra^Rt 


JirRr arvaTm^saiciraaT l^d«r; i ac^acwfasaica^j^r 
3 W# ra: iRr ?rM: ac^rawraisaTcaxa ^ erwiaat: fifrsi 
aifraat% i gsii ft-’frxawrasarcq arraca (siraraaRi sni^ ’ftcamTO 
Hxara) straxamrasarca ^ ntxa (’ftxaaR: nf^ si^xawia^ 'srrara) 
a[a ’Ttxarraxaat: qiifacifnasaRax^sfsr erwi^ ’ftiaitTrarracawT^ 
?STqt I qa ?rxa^ araxmwTasarcacasfSi siHvaw 

/■•S 

gxawrasarcai^sft q Hxaprra: swrarmaar q^ flRrgal 5 ?r^f% 
a fttrarafT^: i 


aafer Ri&jf^asm la aa^aa asaarcraf fxiaiJi;, aaRi a i 
q^ Har nsaaia^^aa^t st^ai ^rsagra^xa^ aramara; i 

o ^ 

qaaaRaraiaaRa ISfeaiea Rrxpi^ i sraar ata-sratalaa 
tasaical^Rr aa^ wa% i aaralcaiw tiie^sPr ftRraaf: afei- 
ats^cRisaar st^m^a nraa ■ 5 ^ 1 ^ qa 1 
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ftsJ^'^cwra, ^fxfT^r^'T^^ifgjjpwrfl^ ?ran?iPfWT?f%l^w srawr- 

pqpcnjfT^rw SrsPTrW’Tt^Wt 1 wPr 

stiTTsreqt giftsfq qT#f% 
fqsqicqftcigfr ' 

[ 2 ] 

q^q^qi^ft I^Tl? 5 ^ft%£iqf?iqttqcq ^ 1 qf^q^qigt 

ipqw wq?K¥' 4 lf^%sir fpqsf; 1 q ^WTiq^efifttrsir fqsnrrqt q; 

^qfqqtfqcq fteqi^f^ qqfq 1 'itq qq wStq 
qt q: qq qq q^qrqqqrq^q^ q^gpretq qq qw qqr wq^rscqqK 

qq gi?q^ I 

^qiqTiqqro^l - lq>Tfe^%eRq qqjcq 3 i|qqf : 1 qrf^qTi?!^ 
Tq5:qTqqq; 1 qq€[qqicqsfq q^ qrfqqrfisqi^^qqf qqqrq; 1 fe^qr 
^qi^fifc^c^ q sqrqfrSt^qr qreqclq fqeqRqrq; qq^qw^fq qfq- 
Sfqqr UreqriiqqT qqqrq; qq^sqTcqire 3 :qT srqf^qiq; 1 sitqq^: 

•o 

ftsqT'<iqft^q^q?qqT argcriqq^ q qriq; - fqqi: 1 

i?ife?mc^q qqrqq^ — qq#itrq: qj^? qq I qiqqt q]|q- 
qf ; ft^qqr WTf?(¥i:qftiiqqwi^q^qTq; 1 frarri^tepqrt^w^fg^#: 
®|qqf : > q q qqfwiqpT qq^ifq qq^qf^ftit qr^qq;! 
swmr qq[qt qlq^qtslq q^q^ifirlq t^qqwiqfq; 1 qqr ^f^q- 
i:qqTqtqw qcqctsfq i^flqi^qq ^sqr qqr qq^fpqqqr qpqq^sTq 
qq^qi fqsqi^ qtgutfq 1 

m qr qqgMqtsqrfqqf : sqrqfrte: 1 q q qff tq^Eiw 
qqrqfiRq^qnf^t swmrqi^q^^q iqqqRqTq, qqspiqic^sft fqeqiiiqqr 
qlw^eiqr w^rq; qqf w q?qfe 5 =qr ar^T^qt - srfSrqqRfqr^fei^: 
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3TffcTO OTf^ arac^t^T Wc^rltaf h Pt^eit- 

*KiR^tJT Hcilc^Tq1%ftRr I 1# ^ !%S[g^ snetr^t ^r Ii1%- 

’TtlH'T: I aiftf % tTfimVl^^HTT 

Hciir^T^fUSt 1 Hf ^ ^ nq^^StEi^t: i?ii- 

Pi^rSf^r w ^ sra^^rEi, srfti ^ eiiei i 

aiq; tfTfi5Epp[^Et!iiMf^?q fiie^firf% q^sfq 

t^: 1 


[3J 

' ^ l^fSRnTOiUfSi^: ’ ift HTTOqf^rcT- 

‘ Epi^ ^ ’ fcqiqt EiEtti#5q^crTfHf% #iiffEiiqiiT 

iw#ri€t q^riiT 1 ^sTT ^ ?rT'^qii>’itfEr- 


3isr - Ppft? grHPrwc^ qw ? ^ 

qiiwRnitPreq, qciT 3 ^t%h ftetnosgor- 

^!nf%siri1|: i i qn^qf^- 

^FiqlHfstEr^^nfH^PiqapTiqTWtijqf^^ i 

3rr#or hrh^, h arwiloi i 

: ^TOiq, I qsfi 

^ ^ 'j,4?tTHtmfl%^^^Tqt%3?n stHiRn 

’ft ’ra: I'^T’T’Ti^; gcuRHftPrq^w 1%^ Hiiftsft: 3 ^ 1 :- 

sq i qt ? ii l^5 ?[ f p:f?r 1 isfcqranM ^ wiHfnqcft- 
^WKR, ftein^mf'TORr: 1 # ^fe^sraift: tngwitoq^^: 


tra#, H grqvftn 


3iTO^ I 3mftg'TE:qw St 3tqd?f?t^rrf§rgiERn’i^ 1 
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srsitTfl: i 


5[T^r^irTcirsjirf^f%?!i?tT iJt qisj; g?ct&- 

ftsiTTc^ftRr qife^raf i 'n ji4: i sig; 

arjSlSI^^^T^'T^'fT 

I& %f I ^«fTPt ^piT ^P^KPT ^mg; wuikw 
f7% trwKW 3{T?iloi ^TTW I w:in?% ^ ^^r=(5'qicift 

ET3?: I gm ^ WRst^^or ^c^rsinciieiiroT WKuncu^qiKf^^^ ^5i% 
ftstric^qft: 1 3rd ^ ft«inc^lirrqTi: i 


1%f^TTW 1^^ 

?rTHciixi5Td%ri?rPtTJTT5=’TTm5fctl^dPi^ iT^Pr^rdc^ i 
nd^q:; n: arqt^f^prmr^qTim: gccrigdfrrcqft^isif: i 
wncJHT WTcflq'T ^^sq3i.i ftraj^r 
S^jqTTm^ 1 ^KirnclTqT ^TIT aTl^n^T f^i^: I ^ ^ 

qaft gsfcqr^crd^: ^sttPi ^PT’odiictTfeTnT^ 
3Tqf^5WT2r: ^nq^nd^ir: i 3i^^qprf¥cqTg;i srd 

^f^i?rpniiT5=JnnTq5rf?[dPicq ^TTsqrfg: i 

wicitm ^ WT^mi^P: gsrrfq fridir- 

qjrrf^^iicirqT l^icwq; lf?r cw ft^qrr^iqq?!^ i 

qq rjl^^cirsft ^TWcJHT ^ ^T^TCti^qi^ 

^^rn^^Td%rf^^rm:=qWTqi^ ^ Il% qrsqrft: i 

llTTcqsqTCqEl^tJT ftsqRqftfg q^Sf^ I 

tl 3^qq grqrqTqr-STstDT qw srtq g 

grqcqsqrcqeiSoT grqfiq^^ ’j^wT^snrqTq; q qqr&oqrtt: i 
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^ ^ f fitSiTT?=rT’Tf%W% 

wTsim. 1 wy am I wi:#T 1i 

Itc^, ^ 1 

FtT^TR^rixt^T ftsuTc^jj; j ^^gwrc?T- 

1 

cmg; ffl:s'm?WT'^W?r arf^r ^ tr^f : i f^rsj^c^^r 

t53%s«T^ra;i 

3# =T #rsfcf I 

[ 4 ] 

^1 if^cr&ifrPrcK: i gsir ^ %- 

?F^rpw: ^cif^iitt^t lirs^to^: i R^^rfftr: 

^jtfirtPr if^^wr g^'j^wor 
^S^aisn^; ^?Bf^4l-plcq I 

^ ^^r?r^j%7iT?iTiflmRr3irpR^ fjTsiiT?^i 
fireiir^ ^sif ^m: i g'srr ^ gsa?rii: ^f^; 

g1%§: i|tl?i^cirpTK 'cr?qfgiitftct grp^jr; i 

31^ -^Tr^r^r^iT^ii i gsn ^ q^^nnjf 

?ff%^ ql-s^^T^WH: ^Tc^rf%jf)f[rt 1irsirj^ft1% q55f% i 

3wi: 'qrorp^KT: i siciparffr^^iT at^fif^: i 

fegOTcIiTJi, I CITi^f%^?iT OTf- 

sscii^ ^Tsif^^T^wg 1 5iTW5ite^sl^, ^c’lr^r'Tf^: i 

'TTijrrftf^iT 5ifraiiit¥-3icii5=gi}iH^^ ^frsiRr^Tg 

fc^Ti: 1 
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’tsott rciTi[% ^rf^: 

?miw; ftwTip^ij; t 

)!?!% gctrf^t^fRTtri 

I ^JTsrr^r^f srew^in cratt arfSigTft 

q-sm^Tc^ 3l1^STTOTSW^l,qT5T^in’Tf%: ^- 

HfsijjrirPT i 

^i^PWRR^ ^ 

M^r ^ I iTWTiq^ft; w i%sft 

I q ’q gff qs3!g=cRET ?^qr5^ q^TqT^mpqiiqqRr. 
fttg cTT^qjj; i ?crt% qsaTqfW€T^=T jqtsfTqpqgfrara; I g5=g5i qectr’T- 
flTq’ct^q i ^ra. atniTOf RTf%- 

irrl^q qi fpqTl^ I^Riecq ^ fl^ql^sqipqiw^ 


[ 5 ] 

3{r?5^rqtsirqi^: ^strjcqfire^^TRi; i 

CRITT^qT^ ^rt’PT 5g-^;?[^q SffOT- 

ftft ^qwT^^: 1 

smri: -qi^TW^FKi: — ^f^eqteq?! f# ? 

(0 ^T^nl^iW? (^) afqreqcqi^t qr? (^) q^r qr? anit 
qerqiqPr sqrqfTteqT; witfqqi^: ^qi ?mi^qqT&iR%q 

qi^^iqitiqflt^cq qreftPiiEiqq: i arqisq- 

f^fW^Rq fqsqicqftcq^p qqf^ i qg qrsqpqqqij, i qrsqcq ^q- 
f%q?5TcqfTr& g^qffi^sqRqTirqra; qqteqtqrqrt cwf : i qir- 

1ii^ fteqrcqftcqqq qTra;i it q 3rqwITcfrg^tq i qqip^q 
qqg ^ qqrliiqcq^mPK^rfKTq; if% i 

amri: ftfeqiTu: i qct quiorRifeqii, i qqr q qqiaiRtia- 
ftqqqij, qfliteq^i; i qqiqifegqqij. q qtqTqq=q^qf=[qq5qq; i 
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^ JMf^i gx^rwTfi;- 

TO^rspii snrfm^ ^rr^f crtgisri?: sfir 

gofFiRt nq^sfer i aqs[^q?fFm stl^srcq^qsHwn ^tqi- 
q^raiqJiq gftqqpqc^H; qqt csgtwjpqq: i 

qq ■q qf|w fiq cAqRfqjg; i q jptsf^r 

5tq i^iTf: I 



Questions; Answers 


QUESTIONS MAY BE SENT TO THE OFFICE 
OF THE ADI SA^IKARA ADVAITA RESEARCH 
CENTRE, THEY WILL BE ANSWERED IN 
THIS COLUMN. 

Question : What is the nature of Brahman ? 

Answer : Brahman is pure and is the basic cause for every- 
thing. It is all-pervading and has no beginning nor end. It is 
the absolute knowledge and is the ultimate ground for the 
Maya which creates the universe. 

Q: What are the attributes of Maya ? 

A : With Brahman as its ground, Maya creates, protects 
and destroys the world. It has no origin but has an end. 

Q^: In how many forms does Maya appear ? 

A: Maya is oi two forms namely; Maya and Avidya, 
The former is responsible for the creation of the universe, 
while the latter is the adjunct of Jivatma. 

0^: What are the powers of Maya ? 

A: Maya has two 'powers^ {^akti): Waiving {Avarana) 
and Projecting (viksepa) powers. The waiving power hides the 
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true nature of a thing. The power of projection makes for 
manifesting a thing wrongly as that which it is not. 

Q^: How does Maya create the universe ? 

A : At the time of creation, elements are produced without 
quintuplicacion. Afterwards quintuplication takes place. 

What are meant by quintuplication {panel kr tarn) and 
non-quintuplication {apaneikrtam) ? 

A: There are five elements: Earth Water (4^/?), 

Fire ay), Air and Ether {Aka^a). When these five 

elements are in their pure form, each by itself, are non- 
quintuplicated. When with one half of an element one-eighth 
of each of the other four elements are mixed we get quintupli- 
cated element. For example in the gross element Earth, one 
half will be earth, plus one eighth Water, plus one eighth Fire 
plus one eighth Air plus one eighth Ether. 

0^: What are the quintuplicated elements ? 

A : Gross Earth, gross Water, gross Fire, gross Air, and 
gross Ether. 

<2,: What is the special nature of Aka§a ? 

A : Akaia is all-pervading and it manifests sound alone. 

Q,: What is the special nature of Air ? 

A: It is also all-pervading. It has for its quality Sound 
and Touch. 

What is the nature of Fire ? 

A : It has the three qualities of Sound, Touch, and Colour. 

: What are the qualities of Water ? 

A: It possesses the four qualities of Sound, Touch, 
Colour and Taste. 

d : What are the qualities of the Earth ? 

A : It possesses all the five qualities of Sound, Touch, 
Colour, Taste and Odour. 
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